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This humble work is respectfully 
dedicated at the lotus feet of my sadgurus 
Krpdludeva Srunad Rajchandra and 
Revered SvdmJjl Atmanisthdnandjl 
Sarasvatl who like the polar star have 
been guiding me on the spiritual path 
incessantly. But for their grace and 
blessings, this work would not have seen 
the light of the day. 






I am very happy that my friend Shri. U. K. Pungaliya 
chose for the thesis of his Ph.D. the subject "Philosophy 
and Spirituality of Shrimad Rajchandra." On his being 
awarded the doctorate, he revised the thesis which is 
now being published in this book foim. 

My acquaintance with Shri Pungaliya commenced 
during the freedom movement of 'Quit hidia' in 1942 
when he joined us in the Yeravada Reformatory Prison, 
and was allotted a place in the same room which my 
respected father, myself and some other friends 
occupied. 

Reformatory prison lodged about 300 A class 
detenues from Western Maharashtra, Bombay and 
Gujarat, consisting of renowned scholars, professors, 
professionals, businessmen and constructive workers. 
During the freedom movement prisons became informal 
universities for indoctrination of young generation. ^ 

In our prison Acharya.Bhagwat, a great scholar and 
Gandhian Philosopher gave discourses every Sunday 
on ‘A Critique of Philosophy’. In his masterly way he 
covered the history and development of religious 
thoughts, from ancient times till date, of all religions 
and philosophies. His discourses were thought- 
provoking and they emphasized that, taking a world - 
view, the philosophical and metaphysical thoughts 
changed and developed in tune with changing human 



civilization. Young Pungaliya who had not yet crossed 
his twenties, took the cue and the seeds of his interest 
in philosophy and 'Adhyatma' were neatly sown. 

After voluntary retirement from his flourishing legal 
practice, he has devoted himself to the cause of 
propogating study of Prakrit languages and Jainology. 
He is the organizing force behind Sanmati Teerth, an 
institution which has actively and financially, sponsored 
the project of compilation of a comprehensive Historical 
Prakrit Dictionary under the auspicious of the world - 
famous Bhandarkar Oriental Research Institute of Pune. 
Sanmati Teerth also conducts classes for teaching 
Prakrit & Jainology. Prakrit courses are recognised by 
the University of Pune. 

While doing this and after a gap of almost 45 years 
since Shri Pungaliya passed his law aiid joined 
profession, he decided to study Prakrit, worked hard with 
devotion and obtained his M. A. degree from University 
of Pune. His interest in 'Adhyatma' and philosophy never 
waned since his days of Yerawada Prison University. 
He practised Yoga, attended Meditation religous 

and philosophical discourses and practised 'Dhyan.' 

With this background he felt inspired to write a thesis 
for his Ph.D. on a subject of his great interest and which 
could inspire the English reading people, particularly 
the young generation of the children of Jains who have 
migrated to western world. Shrimad Rajchandra, the 
great saint and philosopher, was bom in 1867. He 
possessed extraordinary intellectual, spiritual, visionary, 
telepathic capacities right from his early childhood. He 
joined school at the age of 7, wrote a poem of 5000 
verses at the age of 8. He studied most of Jain scriptures 
before reaching the age of 9. He was a voracious reader 
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and had profound memory. He left school at the age of 
12 and then studied Ardhmagadhi, Prakrit, Sanskrit, 
Hindi on his own. He joined his father’s business at the 
age of 13. He wanted to retire at the age of 27 but his 
partners insisted on his continuing at least in advisory 
capacity for 3 more years. He married at the age of 22 
and had children. He reached his Nirvana when he was 
34 years of age. 

He did the business of jewellery in partnership at 
Bombay. In his entire business career he never resorted 
to untruth. He would place all the facts plainly before 
his customers and therefore he earned the complete 
confidence of his customers in India and abroad, 
particularly Arab countries. Even in those says, leave 
aside the present, it was regarded impossible for 
businessmen, particularly in jewellery business, to 
adhere to truth. But he practised it and proved the 
contrary. 

When Barrister M. K. Gandhi (Mahatma Gandhi) 
returned from London after completing his examination, 
he landed at Bombay and stayed with the partner of 
Shrimad Rajchandra. There they met for the first time. 
Gandhi was so much impressed with his life, principles 
and thinking that he regarded Shrimad Rajchandra as 
his guru and always consulted him and sought his advice 
till the death of Shrimad Rajchandra. No wonder Gandhi 
too followed Slirimad in practice of non-violence and 
truth in his entire life, personal or political. Shrimad 
Rajchandra never wrote or said anything which did not 
come from within, which was not based on conviction 
or of which he had no personal experience ('31^^). 
Otherwise how was it possible to write with 100 
chapters in tliree hours or the famous CTTFrfirrs with 142 



veises, which coiilains the essesnce of all philosophical 
and spiritual thinking, in merely one and half hour ? In 
his short span of life Shrimad has written on various 
subjects extensively and his correspondence and notes 
run into thousands of pages. His poems 

^ etfT express the internal mental 
urge of Shrimad and are universally appreciated. 

Shrimad Rajchandra experienced . He has 

asserted that there is rebirth and he has experienced it. 
The compositions and- writings of Shrimad 
accomplished in such short span of life, evince such 
spititual wisdom that Mahatma Gandhi treated it as an 
evidence of past life or rebirth. 

While living the life of a family householder, 
Shrimad reached the spiritual heights and from his 
experience enunciated that every human being has the 
potentiality to attain permanent bliss even in this 
age. All his writings and compositions are of special 
importance in the present times because he has 
expressed them in simple language, which is currently 
spoken and therefore easy to understand and grasp even 
for common man. ^ 

I congratuate Shri Pungaliya for his extensive study 
of all available literature ‘concerning Shrimad 
Rajchandra and expressing it in lucid way inspite of 
the fact that it is very difficult to find appropriate words 
in English language for terms and expressions which 
are used in ancient Indian language. I am sure his efforts 
will be appreciated by a wide spectrum of readers, and 
will certainly help some 'seekera' to find their path. 

7th May 1996, Pune. N. K. Firodiya 



Publishers’ Note 


Prakrit Bharati of Jaipur has been publishing 
important research and other works pertaining to 
Shraman Sanskriti, particularly Jain Philosophy, 
History, Culture and other such areas of Jainology. 
Sanmati Teerth of Pune too is doing its best for 
propagating Prakrit languages and Jainology on an 
extensive scale, and it is emerging as one of the best 
centres of Prakrit and Jainological studies in the countiy. 

SrTmad Rajchandra who flourished in the later part 
of the 19 th century, was a great yogt and a unique 
Srdvaka who practised and preached tlirough his prose 
and verse literature vdiat may be called the core of the 
philosophy of Bhagwan Mahavira, without leaning to 
any sectarian view. Though he was not a monk in the 
usual sense, his life and practice of religion, philosophy 
and spititual achievements were no less important than 
those of any great monk. He preached Atma-dharma, 
which is the basic and all-important principle taught by 
Mahavira. He has struck a good balance between 



knowledge and ritualism (or what he calls Suska jnana 
and Kriya - jadata). It must be noted that what he 
practised, experienced and then preached is very very 
relevant to prevailing conditions in religious world, 
especially the Jain religious world. It is for these reasons 
that the publishers thought it fit to bring out this work 
of Dr. U. K. Pungaliya. 

The writer has taken great pains to present Snmad’s 
philosophy and spirituality, especially for the English 
knowing aspirants. Though an advocate by profession, 
he had from his early age, inclinatin towards philosophy 
and spirituality. So after retiring from his legal practice, 
he studied Snmad’s life and philosophy in course of 
M.Phil and Ph. D. research projects and produced this 
work for the good of his own self and for that of all 
fellow-beings. We hope and pray that he may produce 
some more works of this kind in future. 


N. K. Firodiya M. Vinay Sagar. 

President, Director, 

Sanmati Teerth Prakrit Bharati Academy 

Pune. Jaipur. 


D. R. Mehta 
Secretary,, 

Prakrit Bharati Academy 
Jaipur. 
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Preface 


Snmad Rajchandra, one of the greatest yogTs and 
philosophers of last century, has given us a religionless 
religion. According to him philosophy and metaphysics 
constitute a huge tree, its root is religion of the self 
{atma-dharma) and its purpose, aim or object is welfare 
of the individual and the society, which solely depends 
on knowing and realizing the self. Different systems of 
faith and religions are nothing but the branches of the 
tree. He says that the above mentioned aim and object 
can be achieved only by the process of knowing the self 
and its nature, always thinking of the self and its nature 
and dwelling in contemplation of the self and its nature 
{dtma-blidvana). This is, in short, his message to the 
world. This process, for him, is religion and the path to 
achieve self-realization and the cosequent bliss. 

His logic behind the above thesis is that qv&xj soul 
is intrinsically Paramdtmd and hence has an inherent 
right to realize and experience that exalted state. 
However, we have forgotten the self and its potential 



powers and made ourselves unhappy and miserable by 
becoming slaves to the senses and the mind. 

He categorically declares that it is not necessary to 
belong to any faith or system or religion because 
anything which helps us know our self and remain with 
and realize the self is the best of religions for .us and 
whatever distracts us away from ourself is non-religion 
for us. The moment we forget our self, it is non-religion 
for us. The moment we forget 'our self,- we go under the 
control of our mind, desires and passions, which are 
the sources of misery and unhappiness. 

Siimad has not only preached the above philosophy 
but also practised and lived by it and achieved very great 
spiritual height; this he did even though he had to live 
till the end of his life as a householder, as a family man 
and as a businessman. 

I earnestly feel that Siimad's life, philosophy and 
spirituality have a great and special message for the 
aspirants (both householders and monks) of self- 
realization and supreme happiness and also for 
everybody who desires happiness and welfare for 
himself and for the society. And, this is the reason why 
I chose this subject for my doctorate. I thought it 

via 



neessary to write the thesis in English because I felt 
that people knowing and reading English should know 
SrTmad, his life and philosophy. This book is revised 
edition of my thesis for Ph.D. 

Sri mad has explained his philosophy and 
experiences on the path of spiritual sddhand in 
Jainological terms. It may be said that hardly any other 
person has explained the Jina’s or Mahavira's 
philosophy in such rational, pure and simple terms. 

I cannot but admit that full justice to the subject 
cannot be done only by studying the works of Srimad. 
It can perhaps be done by one who practises his 
philosophy by doing intense sddhand. I have however, 
tried my best to study and understand his philosophy 
and spirituality as far as I could. 

I have no words to express my feelings of gratitude 
to Shri Navalmalaji Firodiya, who encouraged me to 
undertake the mission of propagating studies and 
research in Prakrit and Jain Vidya after my retirement 
from legal practice. This inspired me to pursue studies 
of Prakrit and Jain Vidya from very beginning of which 
this doctorate work is an outcome. I, therefore thought 
it proper to request him to write a foreward to this work, 



which he readily agreed to do. 

I am very grateful to Dr. S.M. Shaha for the pains 
he has taken and guidance he has given me for my 
doctorate. I also thank Pune University for awarding 
me Ph.D. degree in November 1995. My thanks are also 
due to Dr. B.K. Dalai for his help in course of research 
work and Dr. R.P. Poddar for his kind help in preparing 
the final copy for publishing this work. 

I also thank M/s Akshay Enterprises, Pune for 
computerized typesetting and layout and Sangam Press, 
Pune for co-operation in printing this book. 

Last but not the least, I express my sincere and 
grateful thanks to Prakrit Bharati Academy of Jaipur 
and Sanmati Teerth of Pune for kindly agreeing to 
publish this work. 


81/irBanerRoad U.K. Pungaliya 

Aundh, Pune - 411 007 
27"’ May 1996. 
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AC. 
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Chapter I 


INTRODUCTION 
1. Primary Sources 

The present work is an elaboration upon a former 
dissertation entitled Srlmad Rajchandra’s Doctrine of 
Atma-dharma dJidAtma-siddhV , which won the author 
M. Phil, degree of the University of Poona in 93. The 
M.Phil. dissertation briefly dealt with the core of 
Srimad’s philosophy and spirituality, namely, his 
doctrine of Atma-dharma dindAtma-siddhi as discussed 
in his outstanding 'woik. Atnia-siddhi . In the present work, 
however, an attempt has been made to study Snmad s 
philosophy and spirituality in all its important aspects 
as expressed in all his writings and as exemplified in 
his very short but spiritually significant and rich life. 

SrTmad Rajchandra was one of the outstanding 
ethico-religious Indian philosophers who flourish^^d in 

the later half of the nineteenth centuiy' of Christia n -a. 



He was bom in Kathiyavada, Saurastra in 1867 A.D. 
He was a great Jain Yogf, mystic and poet possessing 
extraordinary intelligence, spiritual powers like 
telepathy, clairvoyance, mind-reading, satdvadhana 
etc., and having moral character of exceptionally high 
standard. He was a voracious reader, original thinker 
and prolific writer. He had a prophet-like spiritual vision 
and capacity to lead the aspirants on the pathway 
leading to realization of the self (atma-siddhi). Though 
he believed in and followed Jainism, he was above all 
dogmatic religious schools and lopsided philosophical 
systems. He contends, “Religion does not mean 
religious differences and set beliefs. It does not even 
mean cramming or reading of the religious texts or 
believing all what is said in them, as gospel ■ truth. 
Religion is the spiritual quality of the soul. It is 
embedded in human nature in visible or invisible form. 
By religion we are to know the duty of man; by it, we 
are able to know our relations (or kinship) with other 
living beings. But all these require the capacity to know 
one’ s self. If we do not know our selves we cannot know 
others rightly. By religion one can know one’s self. 
Such a religion can be adhered to wherever it is found”. 
Thus he advocated the philosophical doctrine of dtman 
or self and synoptic and integrated means such as 
devotion and spiritual practices as meditation etc., 
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Introduction 


as Sthdnaiiga, Acdrdiiga, Sutrakrtdiiga, Samavdydtiga, 
BhagavatT, NandT, Uttaradhyayana, Dasavaikdlika 
J ambildvTpaprajnapti etc., the non-canonical Jaina 
works such as Adhydtmakalpadruma, Astapdhuda, 
Atmdnusdsana, Karmagrantha, Gommatasdra, 
Tath’drthasiitra, Dravyasangraha Devdgamastotra, 
PadmanandT pancavims'ati, Pravacanasdra, BhagmmtT 
drddhand, etc., the non-Jaina works such as 
Yogavdsistha, Bhdgavata, Vicdrasdgara, Maniratnamdld, 
Panjikamna, Vairdgyasataka, Ddsabodha, Sundarmnldsa, 
Prabodhasataka, GTtdtic.. Besides, Snmadhas quoted 
from and sometimes commented on works like 
PrakaranaRatndkara, Sarvodaya jndna,Anandaghana- 
CovTsT, Pancdstikdya, Samayasdra Ndtaka, Uddhava 
Gitd, Snpdlardsa, Devdgamastotra, Yogasdstra, 
Samddhisataka, Lokatattvanirnaya etc.. In addition to 
this he has freely quoted saint poets such as Narasirhha, 
Dayarama, PrTtama, KabTra, Muktananda, Akha, 
Manoharadasa, Mira, Sahajananda, Chotama etc.. Tliis 
also shows that SrTmad had a good knowledge of 
languages such as Sanskrit, Prakrit, Hindi, Gujarati etc.. 
Thus he mastered the contents of various philosophical 
and religious works written in various languages in a 
very short time. It Was simply due to his extraordinar}' 
intelligence, grasping power, phenomenal memoiy'. an 


self-liberation.” Sfimad’s philosophy is mainly Soul/ 
Self oriented. It is centred around atma-vicara. It is the 
metaphysical basis of his spirituality. Hence we may 
state that dtma-dharma or doctrine of dtman is the 
essence of SrTmad’s philosophy while self-realization 
or atma-siddhT is the heart of his spirituality or 
adhydtma. 

The main source of Sriraad’s writings is his spiritual 
experience which he obtained through the knwoledge 
of his past lives (i.e. jdtismdrand) and developed 
considerably through the rigorous spiritual discipline 
in his present life. Gandhiji rightly observes that Srimad 
has written only that which he experienced. His vast 
and profound study of Prakrit and Sanskrit, canonical 
andnon-canonical, Jaina and non- Jaina ancient as well 
as modem works pertaining to different systems of 
Indian philosophy and religion in general and Jaina 
philosophy and religion in particular, also provided 
sound basis and profound insight for his writings. On 
the basis of his works Dr. Sarayu Mehta observes that 
Sfimad seems to have studied more than one hundred 
and twenty five works thoroughly. Besides, in his 
writings we come across references to another about 
one hundred and fifty works. For example, Srimad 
carefully went through the Jaina canonical works such 
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as Sthdnauga, Acdrdiiga, Siltrakrtdnga, Samavdydnga, 
BhagavatT, Nandi, Uttarddhyayana, Dasavaikdlika 
J ambudvTpaprajfiapti etc., the non-canonical Jaina 
works such as Adhydtmakalpadnuna, Astapdhuda, 
Atmdnusdsana, Karmagrantha, Gommatasdra, 
Tatt\>drthasi7tra, Dravyasaiigraha Devdgarnastotra, 
PadmanandT pancavims'ati, Pravacanasdra, BhagavatT 
drddhand, etc., the non-Jaiiia works such as 
Yogavdsistha, Bhdga\>ata, Vicdrasdgara, Maniratnamdld, 
Panjikarana, Vairdgyasataka, Ddsabodha, Simdaraxnldsa, 
Prabodhasataka, GTtd etc.. Besides, SrTmadhas quoted 
from and sometimes commented on works like 
Prakarana Ratndkara, Sarvodayajhdna,Anandaghana- 
CovTsT, Pancdstikdya, Samayasdra Ndtaka, Uddha\’a 
GTtd, SrTpdlardsa, Devdgamastotra, Yogasdstra, 
Samddhisataka, Lokatathmnirnaya etc.. In addition to 
this he has freely quoted saint poets such as Narasirhha, 
Dayarama, PrTtama, KabTra, Muktananda, Akha, 
Manoharadasa, Mira, Sahajananda, Qiotama etc.. Tliis 
also shows that Srimad had a good knowledge of 
languages such as Sanskrit, Prakrit, Hindi, Gujarati etc.. 
Thus he mastered the contents of various philosophical 
and religious works written in various languages in a 
very shOrt time. It was simply due to his extraordinary 
intelligence, grasping power, phenomenal memory, an 


unusual insight and last but not the least, unparallel 
spiritual acumen. He, while commenting on this 
extraordinary gift, remarks, “ While I read a singles/ofa 
from some work, I become aware of thousands of 
scriptures and get absorbed in them.” The above 
mentioned scriptural texts and, of course his spiritual 
experience form the source of Snmad’s philosophy and 
spirituality expressed in his works and his life. 

The primary source of our study is, of course, 
Srimad’s life and works. Almost all of his works are 
published collectively in one huge volume bearing the 
title, ‘ Srimad Rajchandray originally in Gujarati in V.S. 
1961. Since then there have been a number of re-prints, 
editions and translations. The first Hindi translation 
of the original Gujarati by Sliri Jagadishchandra Shastri 
was published in V.S. 1994, while the second Hindi 
translation of the second Gujarati enlarged edition (V. 
S. 1982) was published by Shri Paramesthi Jain and 
Hansaraj Jain in V. S. 2030. This has been reprinted in 
V. S. 2041. Apart from the collected works published 
together, quite a few original Gujarati works have been 
separately edited and published by different persons. 
They have been translated in different languages along 
with explanatory notes. Thus, for example, Snmad’s 
most popular work ‘ Atmasiddhi ’ has been translated 
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in Sanskrit, Hindi, English and Marathi etc., and edited 
as well as commented upon by many scholars and 
devotees such as Slid Ambalal, Slid Manasukhabhai 
Mehta, Slid Manohara Kadiwala, Slid Bhogiial Seth, 
Slid Raojibhai Desai, Slid Kanaji Swami, Brahmachari 
Govardhandasji, Shri Udayalal Kasaliwal, Shri 
Jagadishchandra Shastri, Shri J. L. Jaini, Shri 
Becharadas Doshi, Shri Mukulbhai Kalarthi etc.. It is 
interesting to note that even Mahatma Gandhi is said 
to have translated this work, in English, the manuscript 
of which was, unfortunately lost by him in London. 
Snmad’s major complete works mchidt Bhavanahodha, 
Moksamdld, Atmasiddhi, Apwya Avasara, Mulamdrga- 
rahasya, about eight hundred letters, personal diaries 
and notes, about more than one thousand aphorisms 
and Subhdsitas published in works like Puspamdld, 
Bodhavacana diudVacanasaptasatT, Gujarati translation 
of Kundakunda’s Pancdstikdya etc.. Besides, some 
complete poems, as well as incomplete articles, 
translations, notes, and commentaries etc., are 
available in MSS. His autobiographical article such as 
Samuccaya-vaya-carcd, is also valuable, shedding light 
on his life and personality. 

2. Secondary Sources 

The secondary source of our study includes 



published articles and lectures delivered on the birth 
anniversaries of Srlmad by some eminent persons, 
close associates, followers etc., biographies, memories 
etc., prefaces, introductions, commentaries 
accompanying the different editions of his works; 
critical essays by scholars, independent works by his 
disciples, and last but not the least a few Ph.D. theses. 

Now let us take a brief survey of a few important 
and select works on Srimad’s life and writings. Perhaps 
one of the earliest books on Snmad and his writings 
seems to be a collection of lectures and articles 
delivered on Siimad’ s birth anniversary. It is edited by 
his younger brother ShriManasukhabhai and published 
in V. S. 1970, nine years after the first edition of 
Snmad’ s collected works edited by him and just thirteen 
years after Snmad’ s death. It contains written lectures 
delivered on the first two birth anniversaries celebrated 
inV. S. 1965 andV. S. 1966 respectively. The speakers 
invited were close associates of Snmad such as Shri 
Manikalal Ghelabhai Zaveri, Shri Manasukhabhai, 
Kiratachand Mehta, Siimad’s younger brother, Shri 
Ravajibhai and other scholars and admirers such as 
Shri Govindaji Mulaji Mepani, Shri Sushil etc.. Most 
of the speeches are quite long, studied, informative, 
scholarly and valuable documents serving as a source 
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material elucidating Sn mad’s life and philosophy. It is 
interesting to note that these scholars seem to have 
fully utilized the first edition of ‘Srimad Rajchandra ’ 
published in V. S. 1961. These articles perhaps have 
laid down a foundation for further critical study on 
Srimad’ s life and works. Besides, similar lectures 
delivered on Srimad’ s birthday celebration by eminent 
persons like Anandshankar Dhruva, Kaka Kalelkar, Pt. 
Sukhalal Sanghavi, Mahatma Gandhi etc., are useful 
for studying SrTmad’s life and works. 

Mahatma Gandhi’s and SrTmad’s close relations 
have given rise to some literature in which the former 
throws light on various aspects of Snmad’s personality 
and nature of his' writings, in his autobiograpy, lectures 
and preface to the work ‘ Srimad Rajachandra and 
Correspondence. ’ The collection of Gandhiji’s writings 
on Srimad is edited and published in 1964 A.D. by Shri 
Mukulbhai Kalarthi under the title ‘ Srimad Rajchandra 
and Gandhiji’ 

Dr. Suklialal Sanghavi’ s two critical articles are 
included in his collected- articles vol. II (V. S. 2013) 
entitled ‘ mie Cintana.’ 

‘Srimad Rajacandra - Eka Samdlocand’ takes a 



comprehensive view of various facets of Srimad’s 
personality and writings while the . second entitled 
‘Srimad RdjacandranT Atmopanis ad’ gives a 
penetrating and critical appreciation of Srimad’ s 
famous work ‘Atriia-siddhi \ - 

Then we may refer to Srimad Rajchandra half- 
cenfennial volume published from Agas in V. S. 2044. 
■It includes some fifty articles related to Snmad’s life 
and works. Most of the articles and poems etc., do not 
add anything substantially new. However, the articles 
such as Dharmamurti Srimad RdjacandranT Tvarita 
Gati’ by Sri Brahmacan Gowavdhanadasa, SrTmatkrta 
Atmasiddhi-Sdstra’ by Prof. D. B. Patel, ‘ Srimadm 
Ahupamd 'Krti-SrT Atmasiddhi’ by Brahmacari 
Govardhanadasa; a letter addressed to Shri 
Manasukhabhai Devasibhai by Shri Manasukha 
Kiratachand Mehta entitled ‘ Jndni Ajndni Mahattv a \ 
a poem ‘ Macchu Kdthano Mahdjana ' by Shri 
Vallabhabhai Bhanaji Mehta are noteworthy. 

The -biographies of Srimad written by various 
authors in Gujarati, English etc., too form useful 
material for studying Snmad. Most of the writings of 
this type deal with both Snmad’s life and his works 
together. We may refer to ‘ Sdksdta Sarasvatu ’ by 
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Vinayachaiidra Popatlal Daftari (1887 A. D.), 'Snmadm 
Jtvanaydtrd ' by Gopaldas Jivabhai Patel (V. S. 1991), 
‘ Snniad Rajacandra ’ by Brahmacari Govardhandasa 
(5th edn. V. S, 2016), ‘ Sriimad Rajacandra JTvana 
Prabhd ’ by Muni Punyavijayaji (V. S. 2017), ‘ Sifmad 
Rajacandra JTvana- Rekha ’ by Manasukhabhai 
Kiratchand Mehta (V. S. 2017), ‘ SriTmad Rajacandra 
: JTvana Sddhdnd ’ by Mukuibhai Kalarthi (V. S. 2022), 
and ‘SrTmad Rajacandra lALife ’ by Digish Mehta (1991 
A.D.). The most comprehensive and exhaustive 
biography of Srimad is ‘Adhydtma Rajacandi a 
written in Gujarati by Dr. Bliagavandas 
Manasukliabhai Mehta (second edn. V. S. 2047). It 
contains 108 chapters in 779 pages. As the title 
indicates, the author aims at tracing Srimad s spiritual 
evolution chronologically by conceiving three broad 
divisions and five sub-divisions in all. One of the most 
significant features of this work is its extremely flowery, 
ornamental, ornate and poetic language which many 
a time obstructs the inner flow of thought. There is no 
bound to author’s devotion for Srimad which makes 
the writings frequently purely subjective. It is 
interesting to, observe that the author happens to be 
the worthy son of one of Srimad’ s close disciples 
namely, Shri Manasukliabhai Kiratchand Mehta who 


also has written a small biography of ^nmad. In chapter 
No. 105, the author evaluates SrTmad’s contribution 
to the world. According to him^ Srimad’s greatest 
contribution to the world is pure, unparallef 
P aramdrthikdtmadrsti i.e. spiritual insight based on 
his o\vn experience. ' 

Then we may consider the independent editions of 
some of his works which with their prefaces, 
introductions and explanatory notes illuminate some 
important concepts of Srimad’s philosophical thought. 
We have already noted that the best example of such a 
work is Atmasiddhi which being his masterpeice has 
rightly attracted attention of many scholars. 

Thus, for example. Dr. Sukhalal Sanghavi’s article 
on ‘Atmasiddhi’ referred to above, is originally an 
introduction to Atmasiddhi, edited by Mukulbhai 
Kalarthi. While critically and comparatively analysing 
the contents of Atmasiddhi Sukhalalji has pointed out 
that self-realization being'the basis as well as the core, 
of ‘Atmasiddhi’ , it may rightly be designated as 
Atmopanisad. Spiritual experience of Srimad, lucidly 
reflecting in this work, has bestowed universality to it. 
Dr. Sukhalalji compares the concepts discussed in this 
work such as ‘ignorance’, ‘ knowledge ‘ nature of 
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bondage’ and ‘ means and nature of liberation ‘ stages 
of spiritual evolution ’ etc., with their counter-parts in 
other systems of Indian philosophy such as the 
Sdiikhya-Yoga, ' Nydya-Vaisesika, Purva- 
mundmsd,Veddnta and Buddhism, and shows, the 
fundamental unity among them inspite of difference in 
expression. He puts SrTmad’s six tenets occurring in 
this work such as the soul’s existence, eternity, agency 
and experience of karmas, liberation etc., in nutshell 
as dtmadrsti or dtmavdda which is essence of all 
systems of Indian Philosophy, except, of course, that 
of Cdrvdka. 

■ Prof. D. M. Patel in his introduction to the English 
translation of Brahmacan Govardhandasa, observes, 
Atmasiddhi Sdstra, a compact and profound composition 
in 142 verses of SrTmad Rajchandra in Gujarati, 
explains the fundamental philosophical truths about 
the human soul and the method of its liberation. There 
is no sectarianism in it. Its appeal is universal. It 
analyses the causes and effects of the soul’s delusion 
and it suggests the way to dispel it and attain the 
state of Self-realization ... It is very difficult to 
complete one’s say, in spiritual matters, in a short 
composition, but the genius of Srimad Rajchandra has 
achieved it with mastery in his Atmasiddhi . Then we 
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have three volumes entitled ' Maim Atma^Hum’ {\%% 
A. D.)' covering some 1038 pages -by , a Jaina Sadhvi 
Dr. Carulata. They contain, her lectures delivered on 
Snmad’s ‘AtmasiddhV :Snmd.6. had told that one may 
write a commentary worth one hundred verses on each 
verse of Atmasiddhi’.. Dr. Tarulatd’s works, as it were, 
confirm Snmad’s prophetic utterance . She has got her 

A 

doctorate, on Sfimad. i . 

One of the staunch Gandhian Jain saints is Sliri 
Santa Bala who has written a commentary ( in about 
200 pages) on SrTmad’s well known small poem of 
only 22 lines namely ‘ Apiiiya Avasara ' which being 
one of the favourite songs of Mahatma Gandhi, is 
included in his A'srama BhajandvalT. Santa, Bala has 
entitled his book as ’Siddhdnta Sopdna. \ (i.e. Ladder to 
Doctrine). In the introduction of this book he makes 
the following observations on the merit of this poem : 

“This poem is composed mainly on the basis of well 
known fourteen spiritual stages described in the Jaina 
dgamas. The characteristics and states of these stages 
are actually discussed in the manner of the dgamas. 
However, the classification and composition is so 
marvellously and artistically produced as to remind us 
of the architecture of Taj Mahal. It is as universal as 
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the Gtta. As the GTta is the pivot of all the spiritual 
world so is the ‘Apiirva Avasara . It is the essence of 
spirituality. To digest it, one requires a specific merit. 
He who possesses it, attains liberation.” 

Thus from the few illustrations quoted above it 
becomes obvious that the prefaces, introductions etc., 
accompanying the different works of SrTmad and 
foiTning the secondary source of SrTmad’ s study, serve 
our puipose very well. 

Independent works by SrTmad’ s disciples and 
followers may also be included in the secondaiy sources 
for studying SrTmad’ s life and philosophy. Sri 
Laghuraja SwamiT occujjies a unique place among 
Srimad’s disciples. Though he was quite senior in age 
to SrTmad and though he was a Jaina monk, he became 
SrTmad’ s devoted disciple and received from him the 
authority to initiate others in SrTmad’ s way of spiritual 
discipline. There are about 112 letters addressed to him 
by SrTmad. After SrTmad’ s death he established the 
asrama at Agas in memory of his revered Guru and 
propagated the teachings of SrTmad upto his last breath. 
His worthy disciple BrahmacarT GovardhanadasajT 
collected his master’s informal discourses on SrTmad s 
works and published, under the title Upadesamrta ( V. 
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S. 2010). 

This work covering 500 pages serves as a key, to 
follow SrTmad' s life and philosophy. Similarly the three, 
volumes published by BrahmacarTji under the title 
Bodhamrta (Vol. II, Srd-.edn. V. S. 2034; Vol. in, 2nd 
edn. V, S . 2038 ) are equally valuable as reference books 
for following SrTmad. His Prajndvabodha edn. 
1981 A. D.) covering some 628 pages is a collection of 
poems pertaining to Jaina philosophical and religious 
topics. It appears to be an attempt to complete Srimad’s 
plan of writing Moksamdld, and Prajndvabodha which 
could not be implemented by him. The work is quite 
profound and generally follows the line of Snniad’s 
thought. It is valuable in the study of Srimad particularly 
because of its latter virtue. There is one more work of 
this type called Patrasudhd, a collection of letters of 
Shri Saliajanandaghanaji (alias Bhadra Muni) who 
established Sriimad Rajchandrasrama at Hampi 
(Karnataka ) and followed SrTmad devotedly. 

Lastly, we shall survey some of the researches 
conducted by Ph.D. scholars on SrTmad which may 
also be included in the category of secondary sources. 
Tliis may give an idea of what researches oh SiTmad 
have been done so far and what still remain to be 
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undertaken. 

To the best of our knowledge, so far there have been 
three major researches on SrTmad. Dr. Sarayuben 
Mehta's ‘SvTmadim JTvanasiddhi ' was approved by the 
Bombay University in 1965 A. D. for the award of Ph.D. 
degree to the author. It deals with SrTmad’ s life and 
works. It is in Gujarati. Secondly, Dr. S. M. Patel 
obtained Ph.D. from M. S. University of Baroda on 
‘Philosophy of SriTmad Rajacandra ’. The third is ‘A 
Comparative Study ; BandrasTddsa, Anandaghana, 
SrTmad Rdjacandra and Kabtra” in Hindi by a Jaina 
SadhvT Dr. Tarulata who was awarded Ph.D. in 1976, 
It is worthwhile to present here a brief critical survey 
of these works : 

(i) Srimadm Jivanasiddhi : 

r 

This was first published in 1970 A. D. and 
subsequently three editions have been brought out in 
1983, 1987 and 1994 A. D. The book is quite bulky 
containing 684 pages in all. It is very deep, stupendous, 
scholarly and comprehensive. The authoress combines 
excellent analytical ability with powerful insight. So 
the book stands as a landmark in critical studies of 
SiTmad. Its style is lucid, pleasant and catching. Her 
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ardent devotion for SrTmad has not, by and large, come 
in the way of objective assessment of Siimad’s works. 
However, she has conducted this study from a ‘ literary 
point of view So it has become rather descriptive. 
The study is a specimen of ah' appreciative literary 
criticism. Every attempt has been made to bring out 
and show to advantage the merits of Siimad’s' writings. 

The work is divided in five parts or volumes and 
thirteen chapters. The first part includes the first chapter 
entitled “SriTmad Rajacandra - JTVanarekhd . ” It 
sketches out the entire span of Smmad’s life with its 
various aspects and stages. Thus, for.example, there 
is an exhaustive account ..of Siimad’s childhood, his 
extraordinary powers and faculties such as Jdtismarana 
Satdvadhdna, clairvoyance and telepathy, Yogic 
supernatural powers, poetic gift, his education and 
study, married life, his personality and contribution to 
philosophy, spirituality and religion, his last days, his 
literature and his associates etc.. The information is 
very rich. It serves as an excellent background for the 
ensuing chapters. Tlie section dealing with revolutionary 
contribution of Snmad to Jain religion and spirituality 
is significant. Here, Sarayuben rightly points out 
SrTmad’ s emphasis on Bhakti as the most efficient 
means of self-realization. She also underlines his urge 
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for propagating the doctrine of dtinajnana irrespective 
of any sect, his attaching. utmost importance to the role 
of sad guru etc.. 

While dealing with SrTmad's literature she adopts 
two principles of classification. The first is 
chronological while the second pertains to the literary 
fonns such as prose. and poetry. There is a remarkable 
difference in SrTmad’s literary activity in adolescence 
and in maturity. In the former stage of life, he, along 
with religious works, composed secular works also 
which pertained to social reforms, women’s education 
and the past glory and the present condition of India, 
its freedom etc.. He used to publish such works in 
newspapers and magazines in course of which he won 
prizes too. He composed miscellaneous verses 
spontaneously at public performance of Satdvadhdna. 
He also composed narratives, parables, anecdotes etc.. 
Even his religious works like Bhdvandbodha and 
Moksamdld aimed at educating people. After twentieth 
year of his life, however, he totally abandoned 
composing secular literature and fully concentrated on 
spiritual writing. He was indifferent regarding its 
publication even. It was meant for his close and 
deser\dng associates and disciples only. Atmasiddhi , 
his letters to disciples and followers etc., belong to this 
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second category. So the classification of Snmad’s works 
made by Dr. Sarayuben is .really appropriate. 

Thus in part two of her research work she has 
devoted chapter II and HI for critical appreciation of 
Sfimad’s works of adolescence such ?Ls Bha\>anabodha 
and Moksamdld. While in the third chapter entitled 
'Prakirna-Rachando’ she discusses Srfmad’s 
miscellaneous works such as Sfnmti-bodha, secular 
poems, incomplete writings such as a commentary of 
Svaroday jndna, Munisamdgama, Avadhdna kdvya and 
about one thousand Subhdsitas included in Puspamdla, 
Vacanasaptasati etc.. 

Bhdvandbodha, containing 50 pages of the text and 
6 pages of introduction expounds the twelve well known 
‘reflections’ such as anitya, asarana, samsdra, ekatva, 
etc., that develop the attitude of non- attachment to 
worldly life and an inclination towards religious life. 
Dr.. Sarayuben has rightly pointed out that this small 
work composed by Srimad at an early age of sixteen 
depicts his disguist with and the consequent detachment 
from the worldly life. At the same age, Snmad composed 
his Moksamdld which in one hundred and eight chapters 
gives the essence of Jain religion. It deals with the main 
principles of Jain religion such as Right faith. Right 
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knowledge and Right conduct which constitute the 
pathway to liberation. It follows the pattern of a 
religious primer, Bdidvabodha and is meant . to 
strengthen the faith, especially of the young generation, 
in Jainism. In a variety of forms, like parable, dialogue, 
discourse, verses and aphorisms, it seeks to emphasize 
the main tenets and doctrines of Jain religion.This small 
book evinces SrTmad’s spiritual wisdom to such an 
extent that Mahatma Gandhi treated it as an evidence 
of past life or rebirth. It avers the maturity of Snmad’s 
talent and scholarship. Dr. Sarayuben by quoting Shri 
Jagadishachandra Shastri’s following remark at the end 
of this chapter briefly summarises the significance of 
this important work : 

'3^ cffet ^ etRRT ihwr I I ^ ^ 

c}^^. % %tT Tip; ^ t I 

cfjT ^ fr ^ I I” 

The third part of Dr, Sarayuben’ s book deals with 
Sri mad’s philosophical works in verse such as 
^tmasiddhi, Apurva Avasava 2 ind miscellaneous poems 
in chapters fifth, sixth and seventh respectively. 
^ttnasiddhi being the most important work, the 
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authoress has elaborately dealt with its various aspects, 
in chapter 5, containing 66 pages. The points she has 
considered are : the incidental, cause of this 
composition; Srimad’s purpose or aim behind 
composing it; its influence on Srimad’s worthy 
disciples; its publications; dts various editions, 
commentaries and translations in. different languages 
as Sanskrit, Hindi, Marathi etc.; its style; its, critical 
summary; the brief outline of different systems of Indian 
philosophy such as the Carvaka, the Buddhist, the 
Nyaya, the Sarikhya, the Mimarhsa and the Jaina; 
Atmasiddhi’s ongm^liiy etc.. She has taken a. scholarly 
reveiw of the . available literature on Atmasiddhi and 
she evaluates its merit by discussing, its various 
characteristics. 

In chapter VI Dr. Sarayuben has conducted a 
thorough study of Srimad’s superb poem Apiirva 
Avasara by devoting 62 pages. This poem like 
Atmasiddhi occupies unique place in Srfmad’s 
literature. It contains only 21 stanzas; but, so far its 
poetic excellence and spiritual meaning are concerned, 
it reminds us of Isdvasyopanisad. The authoress has 
studied the work profoundly and explained it word by 
word, line by line, profusely quoting other commentaries 
on the same work by Muni Jayavijaya, Muni Santabala, 
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Shri Kakaji SwamT and Shri Nagindasa Sheth. She has 
quoted from the writings of Pt. Suklialal Sanghavi, Shri 
Ramanlal Joshi etc.. She has also quoted copiously 
verses from Jaina Prakrit canonical works like 
Uttaradhyayana sutra,Acdrdiiga sutva, Sthdndiiga siltra, 
Dasdvaikdlika siltra etc., and shown the impact of these 
works on this poem. Besides, she has successfully 
proved that though the poem^ has a general appeal, it 
also reflects Snm ad’s sublime and elevated spiritual 
state, mystic experience and his final aim of attaining 
salvation by climbing the ladder of Gimasthdnas or the 
stages of spiritual development. The poem chalks out 
the path of spiritual realization from the fourth stage 
where a soul acquires Samyagdarsana or Right attitude 
and the attainment of it is followed by the attainment 
of Right knowledge. Then by passing through the 
succeeding stages along with the ladder of annihilation 
from the eighth stage onwards he attains final 
emancipation at the last, that is the fourteenth stage. 
She divides the poem in two parts : the first containing 
12 stanzas deals with the author's aspiration for 
becoming ;z//*gra/zf/za, that is, possessionless monk, the 
characteristics of a nirgrantha, the nature of Right 
attitude {samyag-darsana), the conduct of the 
nirgrantha, etc.. This section covers the description of 
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soul proceeding from the fourth stage and passing 
through the fifth and sixth and reaching the seventh one. 
The second section gives the description of the stages 
from eighth to, the fourteenth that cover the ladder of 

annihilation {ks ap aka- s rent), omniscience and 

liberation. Thus the poem records the inner spintua 
state and ascendance of Srimad and hence it has prove 
valuable for studying Srimad’ s spiritual life. 

In chapter VII S arayuben deals with the remaining 
miscellaneous poems of Snmad such as Mulamaigd 

Rahasya, Panthaparama pada bodhyoJama-Niyama, 
Bind Nayana, Loka Svarupa Rahasya, Antima. 

The fourth part of Dr. Sarayuben Mehta’s work 
relates to SrTmad’s philosophical writings after 
adolescence and upto the end of his life. In this secti , 
chapter VIII treats the philosophical contents o 
Srimad’ s huge correspondence. She has analysed a oi 
800 letters written by Snmad to his close assoCi 
followers etc., and sorted out the following topics ^ 
her discussions. They are : Samsdra, Diisamaka a, 
Sukha-diikha; Manusya- deha; Kasdya; Jivand o, 
(i.e demerits of soul) Pahgraha; Pramdda-Apt amac 
Vym^ahdra Siiddhi; Atmd; Dharma; Kalydna;^ Tyagci, 
Tapa; Indriya Jaya; Vairdgya, Asahgatd, Dhydna, a - 
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sruta, Muwuksii, Satpurusa or Sadguru, Satsaiiga, 
Bhokti, Sarny agdarsana, SamyaktvT-mithydhd, jndna, 
Kevalajuana, Moksa, Mimind dcdra (Conduct of a 
monk), Saddarsana-Mimdiiisd, Upadcsabodha- 
Siddhdutahodha etc. . The information given under these 
titles is useful but it is difficult to formulate Srimad’s 
philosophy (if it may be called so) and interpret it on 
that basis. In chapter IX Dr. Sarayuben studies critically 
the contents of Snmad’s five personal and one small 
personal note entitled ‘‘Samuccaya -vaya- cared . She 
rightly remarks that the writings being abrupt, and 
unsystematic may not be as significant as late Shri 
Maliadevabhai Desai’s diary who was personal 
assistant to. Mahatma Gandhi. However, a small 
incomplete note entitled 'Samuccaya -vaya- cared’ is 
a valuable document for gettin g some autobiographical 
information of Srlmad’s life. From the standpoint of 
the knowledge of S rimad’ s philosophical thought this 
material seems to be not of much help. 

In chapter X she duscusses Srimad s incomplete 
tracts such as 'PratimasiddhV some translations such 
as of Panedstikdya, dravyasaiigraha, some notes on 
Samayasdra ndtaka, Anandaghanapaddvali etc.. This 
prose writing is of miscellaneous nature. However one 
letter addressed to Muni Lalluji regarding six tenets 



like the existence of soul etc., is important, it being a 
fore runner of Srimad’s well known work ‘Atmasiddhi\ 

The XI chapter of this work contains a review of 
some notes of .Srimad’s teachings taken by his 
disciples. Though the bulk is small, it is important for 
knowing Srimad’s thoughts and views on various 
philosophical and religious topics . 

In the last part of her work Dr. Sarayuben includes 
three chapters. Qiapter XII traces out the stages of 
SrTmad’s spiritual development. Chapter XIII notes 
Srimad’s influence On his close associates and 
followers such as Shri Juthabhai, Shri Manasukhabhai, 
Mahatma Gandhi, Shri Ambalalbhai, Muni 
LaghurajaswamiT and lastly Shri Sobhagabhai. The last 
chapter contains a resume of the work. 

While dealing with the stages of spiritual 
development in Srimad’s life, she divides it into four 
sections. The first stage covers the period from Srimad’s 
birth , in V. S. 1924, to V. S. 1941. During this period 
Srimad studied various philosophies and religions. So 
Dr. Sarayuben rigthtly names it as the period of 
‘dhannamanthana’ . Here Srimad begins his spiritual 
journey as a sceptic doubting even the existence of 
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soul. In the second stage, that is during V. S. 1942 to V. 
S. 1946 Srimad experiences the existence of soul and 
after conducting a comparative study of Indian 
Philosophies and religions he leans towards Jainism. 
He is also developing detachment from worldly life. In 
the third stage, i.e. from V. S. 1947 to 1951, for the first 
time he has a direct experience of atman as separate 
from body. This is called samakita or samyakt\>a. He 
now ardently desires to give up worldly life and become 
nirgrantha muni. However his fight with external iipadhi 
becomes quite active here. So this stage is marked with 
terrific battle or conflict between the two opposite forces. 
He feels like assuming the role of religious teacher for 
which renouncing worldly life and becoming a monk is 
the precondition. Though externally he is a householder 
of the, fourth spiritual stage {gunasthdna), internally he 
has reached the seventh spiritual stage of a monk called 
cipramatta samyata gunasthdna. While in the fourth and 
the last stage of his spiritual development covering the 
period from V. S. 1952 to V. S. 1957 when he passed 
away, he almost overcame upddhi. But alas ! before 
reaching the culmination of the spiritual development, 
that is perfect vTtardgatd dctudKevala jhdna. the span of 
his life was abruptly cut short and he met a premature 
death because of extreme weakness, when he was on 
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the threshold of the highest spiritual stage. 

, This chapter of Dr. Sarayuben’ s work is the climax 
in all respects. . 

The main purpose of our detailed survey of Dr. 
S arayuben ’ s encyclopaedic work in the foregone pages 
is to provide a background for our present work as well 
as to point out the desideratum. Of course, we 
acknowledge the valuable help it rendered to us as a 
main secondary source for our getting acquainted with 
SrTmad’s life and works. But as pointed out earlier, 
Srimad’s works are in Gujarati language and Dr. 
S arayuben has studied them rhainly from a literary point 
of view. The emphasis is laid on critically analysing 
the contents of Snmad’s works from a literary point of 
view, his philosophy not coming in direct purview. This 
loss has been made good by Dr. S. M. Patel whose 
research work QniiilQdPhilosophy ofSrTmad submitted 
to the M. S. University of Baroda for Ph.D. in 1965 is 
being reviewed by us in the following pages. Like Dr. 

S arayuben’ s work this work too has proved a landmark 
in studies on Srfmad. Without taking serious 
cognizance of these two valuable contributions, one 
cannot proceed further. 
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(ii) Philosophy of Srimad Rajchandra 

In this work Dr. Patel has rightly pointed out Srimad 
Rajchandra ’s contribution to philosophy, religion and 
spirituality. 

He contends ; “He (i.e. Srimad) has rendered 
principles of original part of religion preached by the 
Jina (in its widest sense of the term),- in his own unique 
and authentic way on the strength of his deep 
meditation, contemplation, higher enlightenment and 
deeper experience. He mainly sought the essence of all 
philosophy, life and religion and reality by his spiritual 
search, resulted from his thorough self-sincerity. The 
essence turned out to be self, the ultimate reality, 
ultimate as. we saw from all the view-points, 
metaphysical, epistemological, ethical and religious. So 
he gave harmonious integrated rendering of all 
knowledge regarding the. self in a highly systematic 
manner, and it turned out to be the solution as well as a 
significant summing up of all the problems on self in 
particular, and on philosophy in general. It is in a sense, 
a philosophical system complete by itself. I have 
glimpsed it as such and have tried to introduce it in the 
field of comparative philosoph}' in the light of modem 
philosophical view points, in order to provide a basis 
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for integration or co-ordination of knowledge through 
spiritual approach.” 

Accordingly, Dr. Patel deals with Snmad. s spiritual 
approach to reality leading to omniscience namely jh 
egam janai, se savvani janaV ( i.e. He who knows the 
one, knows all ) in his first chapter of the thesis. 

While doing so, he has quoted various definitions 
of western philosophers regarding the nature, aim and 
function of philosophy and pointed out that the vision 
of truth, the ultimate reality and the universe as a whole 
is the characteristic of philosophy. According to ^nmad 
also the tattvajndna or philosophy aims at having the 
orhniscient view of universe, of the whole reality. While 
the key to omniscience is self-knowledge or self 
realisation, Siimad insists on the doctrine that he who 
knows the one ( i.e. the self ) knows all. Thus if 
philosophy should embrace the whole of reality, if it is 
a pursuit of a total view of reality, it is at its best an 
omniscient view of the universe. Hence Snmad’ s above 
stated doctrine turns out to be a key to philosophy. So 
Dr. Patel has tried to justify it from various aspects of 
philosophy such as epistemological, religious etc.. 

While considering the epistemological justification 
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he discusses various issues such as -Scepticism, 

Empiricism, Sensationalism, Phenomenalism, 

Positivism, Rationalism, Pragmatism etc., which ; lay 

down different theories of the origin of knowledge and 

advocate different approaches to reality and lead us to 

the right source of all knowledge, the self which being 

known everything else becomes known. Dr. Patel, then 

tries to find out the metaphysical justification of 
✓ 

Sfimad’s doctrine - “he who knows the self, knows all”, 
by discussing the nature of self or soul according to 
Idealism in modem western philosophy as well as in 
the light of Sankara’s doctrine of degrees or grades of 
reality such as pdramdrthika, vydvahdrika and 
prdtibhdsika. Dr. Patel has also taken into consideration 
the modem philosophers’ and scientists’ theories of 
evolution in this context. He ultimately shows how 
SrTmad’s definition of being or reality according to 
Jainism as utpdda-vyaya-dhrauvya-yuktam sat (i.e.being 
01 sat h?is in it origination, destruction and pemianence.) 
is wider and accommodates both the theories of reality 
stated above. Similarly, Dr. Patel gives logical 
justification of Srimad’s doctrine and obsen'^es that self- 
realisation ought to be considered to be of supreme 
value. From the evolutionistic point of view also he 
shows that the seif is the supreme reality, because in 
the self-realization the process of self-evolution reaches 
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its culminating point. Now the ethical valuation and 
humanistic valuation have for their criterion a reference 
to consciousness. Essence of alf ethics and . alt being, 
be it human or non-human, lies in remaining true to 
one’s own self and in maintaining one’s own status on 
the basis of self-existence. In order to do justice to 
others and to one’s own self, one must realize self in 
all individual beings as well as in one’s own being. So 
in self- realization lies the supreme value. Religion is 
in a way application of philosophy. Finding self as the 
ultimate, one takes the path of self-realization; and it 
is the religion at par in the strict sense of the term - 
‘dharma’ which means maintaining one’s essential 
nature. 

While concluding this first chapter of his work Dr. 
Patel contends : “ Thus, in our search for reality, we 
cannot but arrive at the self as ultimate from various 
aspects. So, now we would realize the significance of 
SrTmad’s conclusion : ‘We see various sects and 
systems of thought. It is merely due to difference of 
various view points or approaches. But it is from the 
root of one ultimate reality that all of them have sprung 
and spread.’ Hence, we would also realise the 
significance of his inteipretation of the doctrine, ‘he 
who knows the self knows all ’ and see the propriety 
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of his approach.” 

In the second chapter of his work Dr. Patel has 
profoundly conducted the study of SrTmadi's short 
treatise, named Atmasiddhi. Atmasiddhi is so original, 
authentic and based on enlightenment that Pandit 
Sukhalalji calls it Atmopanisad. Here Sri mad 
authentically discusses the problems of soul's existence, 
eternity and change, its initiative, activity and 
responsibility as the agent of actions, its liberation and 
the means thereof, comprising therein, with due 
importance, judgment, and co-ordination of the views 
and verdicts on soul of ail the six systems of Indian 
philosophy. Dr. Patel has tried to elaborate Srimad's 
arguments and show their significance in the light of 
.modem philosophy in general and with reference to the 
six schools of Indian philosophy in particular. Thereby 
he has endeavoured to point out how far all the schools 
when seen in the light of Srimad’s view, are justified, 
and how they achieve and maintain harmony on the 
whole. 

Having dealt with the nature, forms and functions 
of the ultimate reality in the second chapter, Dr. Patel 
has tried in the third chapter to expand the religion 
traced out by SrTmad which is mainly comprehensive 
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of all the definitions of the term and they get their proper 
place and import in the light of SrTmad’s philosophy. 
Because religion is the way of life leading to the goal 
of human progress and perfection of its essentially 
spiritual nature, it is in a sense applied philosophy. It 
is arrived at and ultimately realized by the view of the 
whole of the reality in general. All ethics and religions 
can have justification only on the sound basis of 
metaphysics having right View of the ultimate reality, 
at once the source and force of the evolving universe. 
Thus evolution in the universe is mainly the spiritual 
evolution advancing on the path of self-purification, 
which is at once the path of religion in general. This 
path of self-purification is the right approach to reality 
that SrTmad has repeatedly preached and prescribed. 
It, at once turns out to be authentic and final; therein 
metaphysics, religion and epistemology get justification. 
Dr. Patel in this chapter again tries to show how Snmad 
has maintained the harmonious and comprehensive 
treatment of the procedures and practices like thcjYulna- 
yoga, karmayoga, hhaktiyoga etc., which arc the paths 
of self-purification leading to self- realisation and 
ultimately to spiritual perfection. 

In the fourth chapter entitled ‘Religion- Incarnate 
SrTmad Rajchandra’ Dr. Patel attempts at sketching 
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SrTmad’s spiritual life, in short, as a reformer. Hence 
he tries to show his greatness as a seer with a view to 
illustrating and justifying his . authentic preaching by 
his experience which, is at once harmoniously 
comprehensive of all those procedures and practices 
with their due importance, hi every life one may find 
the spirit of ‘svadharma’ (dharm a of the self). This is 
the core of SrTmad’s philosophy. Dr. Patel opines that 
if SiTmad’s philosophy is rightly understood one can 
get such insight into the. subject as a ' result, of which, 
one may have highly invigorating and an all- 
comprehensive outlook. 

In the fifth and the last chapter entitled "Some 
Modern Philosophers of Philosophy" Dr. Patel observes 
that modem thought can generally be channelized in 
course of evolutionistic thought, where science and 
philosophy come close and stand united in a system. 
This situation is highly promising. One by one come 
various theories of evolution from East and West from 
scientists and philosophers. It is then felt man will lake 
a stride and stand as super-human on earth. But because 
of misconception regarding the essential nature of 
things, and nature of knowledge, law of causation and 
law of inter-action were almost shelved as ghostly. 
Consequently, metaphysics and ethics are composed 
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and all the four main holds of philosophy (i.e. 
metaphysics/ epistemology, logic and ethics) now lie 
almost uprooted. The evolutionistic hypothesis, one 
and all, met with failure. Even Sarikhya and Vedanta 
could not help. Hence Dr. Patel politely claims to have 
made an attempt here to present in proper, perspective 
Srimad s concept of the essential nature of thing and 
his ideas on nature of knowledge. He further claims to 
have explained the principle of inter-action with the help 
of Snmad’s philosophy, so that philosophy may again 
come in form at its frontiers, and science and philosophy 
may stand united and make man realize his status, 
goal and duty by thorough self- sincerity. 

In course of discussing Snmad’s philosophy he has 
again considered Srimad’s doctrine - ‘ He who knows 
one ( i.e. self ), knows all’, six principles regarding the 
existence, eternity of soul etc., as established by Siimad 
in his Atmasiddhi, self or soul as ultimate reality, 
SrTmad’s view of the cosmos, comprising the six 
original substances or drd\’yas, their inter-action and 
law of causation explained in the light of SrTmad’s 
concept of vibhm’aX external manifestation) of soul and 
matter leading to the existence of samsdra, concept of 
empirical or mundane soul’s evolution, the process of 
evolution through purification and attainment of 
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perfection, omniscience, eternal bliss etc., and lastly 
Srimad’ s emphasis on purusartha and self-sincerity. He 
obser\'es that man has to think and realize this once for 
all that he alone can raise his inner self by thorough 
self-sincerity, by remaining true to his own self, by 
giving up ex-natural tendency. Through all these, he 
arrives at the dictum, “Purity leads to perfection and 
perfection of humanity is divinity.” 

(iii) A Comparative Study : Banarasidasa etc. 

The work of Dr. Tarulata is essentially of 
comparative nature and is presented in seven chapters, 
covering five hundred typed pages. At the very outset 
it may be recorded that the treatment is more general, 
the subject taken being very wide and vast. It does not 
attempt or rather it has no scope to bring out the essence 
of Atmadharnm, the core philosophy of Snmad. We 
present here a chapterwise analysis of the subject 
discussed. 

In the first chapter the view points of the various 
philosophical systems like those of the Vaisnavas, the 
Jainas, the Bauddhas, the Saivas, and the Saktas with 
special reference to the treatment ofbrahma, mayd, guru 
^ndjagat etc., are discussed. 


37 



form the opinion that Srimad’s philosophy and 
teachings are the only means of spiritual evolution, to 

A 

which even Siimad may not agree. 

We understand that this task of pointing out 
limitations of a great seer’s philosophy based on self- 
realization is extremely difficult. But when spiritual 
experience takes the form of rational philosophic 
system it is bound to have some limitations also. In 
our dissertation while studying Snmad’s philosophy, 
we intend to raise certain questions. Similarly, unlike 
these two scholars: we propose to suggest some new 
directions and approaches to Siimad ’s study in the 
concluding portion of our work. We have also made a 
survey of the work of Dr. SadhvT Tarulata, namely 
'Comparative Study of BauarasTddsa, Anandaghana, 
SrTmad Rajchandra and KabTra’ in Hindi. We have 
already obser\'ed that her treatment is more general in 
nature, and the approach is from the point of view of 
literature and not philosophy as such. 

Research Methodology 

Dr. Sarayuben Mehta has mainly done textual study 
by analysing the contents and taking congnizance of 
the earlier works while Dr. S.M. Patel in studying 
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A 

Snmad’ s philosophy has not followed the usual method 
of dividing Snmad’ s writings under the major heads 
such as metaphysics, epistemology, logic, religion etc.. 

He brought to focus SrTmad’s unique way of 
presenting self as the essence of all philosophy and 

A 

religion on the basis of his (i.e. Snmad’ s) deep and 
rich spiritual experience and studied it from all the view 
points such as metaphysical, epistemological, 
ethical,religious etc., as a philosophical system complete 
in itself, and tried to highlight the same by comparison 
and analysis vis-a-vis the modem philosophical view 
points. Unlike Dr. Sarayuben’s method of study, this 
may be described as mainly conceptual method. Jaina 
sddhvf Dr. Tarulata too has mainly adopted a 
comparative method, while we propose to adopt a 
textual- cum- conceptual method.Nevertheless, in the 
concluding chapter, we have indicated the possibilities 
of comparative study of Srimad’s philosophy and 
spirituality vis-a-vis those of Bhagavan Ramakrishna 
Paramhansa, Bhagvan Ramana Maharshi, Yogi 
Aurobindo, Mahatma Gandhi and Shri J.Krislinamurthi. 
When the same data is analysed from different view 
points some repetitions inevitably crop up.We are taking 
due care to avoid them as far as possible. 
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3. Scope of the Present Work 

We propose to study the main doctrine of Snmad's 

philosophy and spirituality in this work. In our opinion 

the doctrine of Atmadharma is the essence of his 

philosophy and the spiritual sadhana or self-realization 

is the application of the doctrine. In short, this is our 

thesis which we intend to elaborate and establish 

through a critical study of Sri mad’s writings as well 

as those of the earlier scholars who in their researches, 

✓ 

have expressed views on Snmad’s philosophy. 

The present dissertation is presented and arranged 
in five chapters including the introduction and 
conclusion. In the introduction, attempts have been 
made to take stock of the earlier works on SrTmad. 
Life and works of SrTmad have been dealt with in the 
second chapter. The third chapter is devoted to the study 
of Snmad’s philosophy and spirituality as expressed 
in Atmadharma ^ndAtmasiddhi. 

In the fourth chapter we have discussed the means 
of self - realization. Our concluding observations 
constitute the fifth and the last chapter. Along with the 
main chapters of the work there are four appendices. 
Appendix one contains discussions on some important 
philosophical concepts as interpreted by SrTmad. Tliesc 



Introduction 


being not directly relevant to the topic, yet very 
important in the context of study of Snmad, have been 
included as an appendix. 

Appendix two contains a glossary of important 

y* 

terms occurring in the writings of Srimad. 

Tlie third appendix is an index to the teclinical words 
and philosophical terms occurring in the present work. 

The fourth appendix contains SrTmad's poem 
Atmasiddhi with English translation. The translation 
is reprinted from “Self - Realization”, a book published 
by AgB-s Asrama. 
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Chapter II 


LIFE AND WORKS OF SRIMAD 
RAJCHANDRA 


1. Introductory 

We have noted earlier that the philosophy and 
spirituality of Snmad can be studied mainly on the basis 
of his writings. Thus it would not be out of place to 
record some information on the writings of Sri mad 
which form the primary source of our research; Further 
a documentation of his biography particularly, with 
regard to his personal life, his personality, associates, 
devotees, his convictions, his Sddhand etc., may be 
useful in understanding and appreciating his philosophy 
and spirituality. 

Sfimad’s life is unique in many re.spccts. His lilc 
span was vciy* short, only of 33 and half years. He was 
bom in 1 867 A. D. and he laid down his mortal coils in 

A 



Life And Works Of Srlmad Rajchandra 

1901 A. D. He was a bom genius. Yogi, ascetic and 
mystic. He was bom in a traditionally religious family. 
His father was a Vaisnava, a devotee of Krsna, while 
his mother came from a Jain family. Thus Srimad came 
to be associated with both the systems of faith right 
from his childhood. His life was, outwardly, that of a 
layman. He was married and he ran his business. 
Neyertheless, he was an extraordinary person, bom with 
unusual mould of mind and intellect and intuitive 
powers. Even in his adolescence, he had acquired so 
much of scriptural and pliilosophical knowledge and 
religious experience that he became a great spiritual 
person at a very early age. He perfonned all his worldly 
activities not out of desire, or attachment, but because 
they had to be performed as his prdrabdha. He found 
that all worldly activities were nothing but hindrances 
in the pursuit of self-realization. His intelligence and 
memory proved that he was a unique student who learnt 
a lot of subjects, . quickly and efficiently and also 
digested them in no time. He joined school at the age of 
7 and left it at the age of 12. There after, he continued 
his self- study. Simultaneously, at the age of 13, he 
jomed his father in business. He got married at the age 
of 22. Nevertheless, being born with a spirit of 
detachment, he discharged his temporal duties and at 
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the same time lived his life as an ideal religious man. 
He observed and practised honesty, contentment, 
straightforwardness and maximum detachment in everj' 
walk of life. His practising such virtues, even as an 
house-holder proves that one can be religious and 
spiritual and follow the path of self-realization even as 
a layman. 

His birth-place was a village called Vavaniya in 
Kathiyavada (present Saurastra). While he dealt in a 
city like Bombay, he conducted his business, not only 
very honestly but also keeping constantly in view his 
spiritual goal of self-realization. 

We have already seen that his schooling started at 
the age of seven. He studied a number of scriptures 
within two years which would have taken a decade in 
case of an average student.' He was a voracious reader 
and could grasp quickly and easily and retain the 
substance of what he read, as he was veiy intelligent 
and had excellent memory. Li his article Samuccaya- 
Vaya- Cared, he has recorded this fact and has given a 
lot of information about himself. He is said to have 
composed a big poem coniammgSOOOSIokas at a very 
early age of 8, which is unfortunately not available.* 


46 



Life And Works Of Srlmad RajcJiandra 

.After leaving school at the age of 12, he learnt 
Gujarati, Hindi, Ardhamagadhi, Prakrit and Sanskrit 
on his own. 

While describing his own nature, he observed that 
he liked brotherhood and unity in society and always 
wanted to be helpful to others. He also liked non- 
attachment {Vairdgyd) very much from his early 
childhood. 

He always accompanied his father to Krsna temple 
and took part with interest in and believed 

in the theory that God is the Creator.' He also visited 
many Jains and learnt their religious hymns and 
compositions like Pratikramana and Sdmdyika and 
studied them with meaning. Because of the stress on 
non- violence and compassion (karimd) in Jainism, he 
developed love for all living beings and consequently 
for Jain religion also. 

Jdtismarana 

A peculiar incident took place in his life at the age 
of 7. An elderly neighbour, called Amichandbhai, who 
loved SrTmad, died of snake-bite. Seeing his death. 
Srimad started thinking as to what had happened to 
Amichandbhai. He, being very young, his father avoided 
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telling him that Amichandbhai was dead. But when he 
saw the body being burnt by relatives and friends of 
Amichandbhai, Siimad’s astonishment had no limits. 
He could not understand why people were so cruel to 
Amichandbhai. Very intense and deep brooding which 
this incident caused, awakened in Snmad, recollections 
of his past lives. This is called 'Jdtismar ana’ in Jainism. 
Jdti means birth and smarana is remembrance. This 
remembrance of his past lives went on increasing and 
gave impetus to Vairdgya and spiritual learnings. He 
was also studying sprirtual books of various systems 
of Indian philosophy which helped him develop broad 
perspective of philosophy. In his letters addressed to 
Krsnadasa etc., Snmad has confirmed that there is 
rebirth by saying, “Rebirth is there and I say this 
positively as I have experienced it Elsewhere he 
says, “ I have experienced the importance of association 
with pious men(satsanga) in many past lives. I recollect 
that experience many times and I am inspired by that 
experience without any break or interruption This, in 
fact, is the source of SrTmad’s vairdgya-hhdva and 
disinterestedness (nddsTnatd ) tov/ards the objects of 
the senses and the mundane life and also of his urge 
for self-realization. In his poem ‘SukhokT saheli hai, 
akcir iiddsTnatd' he records that he comprehended 
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metaphysics with fuli awareness at a very early age, 
which proved that there was rebirth.^ Without the 
knowledge, acquired by him in previous births and 
carried forward in this birth, such understanding of 
metaphysics and spirituality at a very early age was 
impossible. Besides the above, he has also given many 
details of his recollections of his past lives. 

In this context it is necessary to understand the Jain 
concept of Jdtismarana or recollection of one’s past 
births. One can easily recollect at advanced age, what . 
one was and what one did as a child or a young person. 
Similarly one can remember one's past lives also. But, 
when a person dies, his soul while leaving the body, is 
covered with ignorance and karma-bandhas and his mind 
is engrossed in and worried about many mundane things 
of present life while getting separated from the body, 
and hence the soul does not remember anything about 
past life or lives. This does not happen in case of a 
person whose soul before leaving the body has destroyed 
ignorance about the nature of soul and non-soul and 
has also destroyed sufficient karma-bandhas. He dies 
with detachment from body and temporal life and takes 
a new birth. Such a person can get jdtismarana in new 
birth. According to Jains, there are five types of 
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knowledge and Mati-jndna is the first of the five, and 
Jdtismarana-jnanais a X.y^&oiMati--jfidna7 JdtTsmarana 
is not pos sible unles s one has acquired right knowledge, 
such knowledge being available to a seeker, whose 
some karma-bandha, which obscures Mati-jndna, is 
destroyed. Subsidence of Kasdyas and destruction of 
karma-hmzd/ia helps acquisition of Jdtismarana-jndna. 

Satdvadhdna 

/• 

Sfimad was bom with an extra-ordinary memory. 
He was SatdvadhdnT. He could, therefore, remember 
100 matters at a time and in order. These 100 matters 
included long calculations, poems or statements from 
any language, playing games like chess etc., at a time 
with many persons, and so on. This power and skill 
was acknowledged and appreciated by many news 
papers like ‘Bombay-Samachar,’ ‘Times of India’ etc., 
and also by many persons of very high standing like 
High-Court Judges, and other high officials etc.. This 
power of his memory was not a result of training or 
learning or practice. It was a natural thing for him. As 
stated above he had achieved J dtismarana, which is a 
part of Mati-jndna vls already noted. Afz7fi-y>7r7/7Z7 is again 
divided into four stages, called sensation (Avagraha), 
speculation ijhd), determination {Avdya) and retention 


50 



Life And Works Of Srimad Rajchandra 

( Dhdraua)} Duration of the last one depends on 
capacity and degree of application of the faculty of 
memory. When it transcends, from one birth to another, 
it is called Jdtismarana. It can be acquired by a seeker 
as a result of destruction of karmabandha obscuring 
the faculty of knowledge of the soul. He had achieved 
great fame for this power and was called a ‘Satd\>adhdnV 
as we have seen before. He could also earn lot of money 
by using it, but he never did it. On the contrary, he found 
that practice and use of this power and the popularity 
he earned on this account, were hindrances on the path 
of self-realization. He, therefore, totally stopped all 
experiments and demonstrations of this power at the 
age of 20. 

Like the above mentioned extra-sensory powers, he 
had another power or a sort of spiritual achievement 
(siddhi ) whereby he could forecast future of anybody 
by reading not only horoscopes but also palm and face. 
He had also studied astronomy from his childhood and 
his forecast always proved to be correct. However, he 
stopped this practice also at the age of 23 years, because 
he found this activity also to be a great obstacle in his 
path of self-realization. Moreover he did not like people 
worrying about their future, which may have in its store 
both favourable and unfavourable happenings. He, 
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wanted people to face future boldly and with 
equanimity, because it was nothing but a fruition of 
one’s own past acts. One of his great admirers and 
lovers was Sobhagbhai, who was one of the good 
aspirants and for whom Snmad had great respect. He 
requested Snmad to forecast his future but Snmad, 
not only refused but also advised him to bear kanna- 
phala with equanimity and also told him that he 
(Siimad) had no desire left in him whatsoever to use 
such extra-sensory powers as he was keen to achieve 
higher spiritual goals. 

2. Sri mad’s Studies 

His extra-ordinary memory, intelligence and 
grasping and retention power proved to be great assets 
and boons for his studies of various faiths and subjects. 
The number of books which he has deeply studied and 
has referred to, in his writings, itself, is about 125. These 
include books belonging to different faiths and systems 
of Indian philosophy and spirituality. These books are 
written in different languages like ArdhamdgadhT, 
SaurasenT, Apabhranisa, Sanskrit, Hindi, Gujarati etc.. 
The list of books he studied includes not only books of 
Jain religion like Acdrdnga, Uttarddhyayana.Thdnanga, 
SiTyagadanga, TattvdrthasiTtra, Gonunatasdra, 
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Samayasdra, Paucdstiksdya etc., but also Bhdgavata, 
Yogavdsistha Vicdrasdgara, Vairdgyasataka and many 
others. He has given numerous references from above 
mentioned and other books and also from the works of 
numerous saint poets, such as Narasi Mehta, Mira, 
Akha, Chottam, Kabira, Muktananda, Sahajananda, 
BanarasTdasa, Ramdas and others for whom he had 
great devotion. In that context, he contends, “They 
might not have achieved omniscience, but they were very 
near to that state. I have admiration and respect for 
them and I feel as if I were in their continuous service. 
In fact that is a source of my inspiration. They are 
aspii'ants of very high order and I respect them more 
than jndms (dtmajndnTs), because the saints are always 
in the devotional service of jndms and this fact makes 
me a slave of the saints 

In this context it is worthwhile to note the remarks 
of Dr. Sarayu Mehta. She says, “Scriptural knowledge 
of Srimad was not limited to any one system of faith 
or any one language. He had extensively studied many 
systems of faith and religions. Not only that but he had 
also digested the same very well. This is obvious from 
his various quotations. Besides these books, enumerated 
above, he had studied many other books and digested 
the knowledge in those books also. It seems that he 
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was a great sadhaka in his past life and acquired some 
dtma-jndna and inherited from past life philosophical 
knowledge of numerous books, which perhaps he had 
not read in his present life. This was possible for him 
because of his extra-sensory powers.”'! He himself 
has said that reading of one verse gives him knowledge 
of thousands QiSdstrasP Such things were possible for 
him only because of his purity of soul and the resultant 
extra sensory powers. 

Snmad was a businessman of a special type. Though 
he was dealing in jewels and pearls at a place like 
Bombay, religious qualities like honesty, and 
contentment and his aim of self-realization were always 
at his heart. He did business and earned money, but he 
was not attached to or greedy of it. Mahatma Gandhi 
observes, “Snmad has proved that a religious man must 
prove his religion in every act of his life. Religion is 
not to be observed only on an EkddasT day, or an Id 
day. To observe it in such manner is equal to not knowing 
what religion is. Siimad always said so, believed and 
practised that concept.”'^. He had leamt the art of 
evaluating jewels and therefore he was invited to be a 
partner in joint business concerns which had dealings 
with European, Arab and other countries. Because of 
Sri mad’s way of dealing, the firm came to 
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be recognized as one of the leading firms in jewellery. 
Much of the credit for that goes to the expertise of 
SrTmad in that business and also to his honest and fair 
dealings. After working as a partner in the firm for about 
6 years, Snmad decided to retire from the partnership 
(at the age of 27 years) but partners did not allow him 
to do so and therefore he had to continue; but he 
continued only in an advisory capacity and finally retired 
after three years. He was well-versed in accounts also 
and could guide others in accounting matters. When he 
retired from business, he directed his firm to credit all 
the money due to him from the firm, to the account of 
his brother Mansukhlal, though he had sons, to whom 
he could have given the share. This clearly shows that 
he carried on business for the need and benefit of his 
joint family, and did not want to become rich himself. 
Mahatma Gandhi in his autobiography, while writing 
about SrTmad has quoted the following passage of 
SrTmad’ s letter written to his great associate and 
admirer Sri Sobhagbhai : 

“Your advice to reduce the activity of trading in 
jewels is very correct and I aiwa3's intend to do so . . . 

I may tell you that I am not doing the business with 
any greedy intent, nor I do any activity with the desires, 
or passions, though I am quite active. Generally 



business activities are done to acquire money, but I think 
my activities are meant to give away.”''^ Mahatma 
Gandhi, while writing about Sri mad, has quoted 
SrTmad, as saying, “Though l am always with myself, 
I do not like to be known as a person involved in 
spirituality, as long as I am doing business. Of course, 
my inner state is a state of Samadhi”^^ 

Srimad was endowed with not only excellent 
memory and super intelligence, but also with ingenuity 
of a special kind, found in spiritually advanced saintly 
persons. He was a great poet and also a master prose- 
writer. All his writings are full of philosophical and 
spiritual knowledge and are based on his own 
experience as a seeker and experiencer of the truth. He 
has never written anything, just for the sake of using 
his intelligence or for popularity or any financial or other 
gain. His main object of writing was to help and guide 
persons on the path of self-realization, which is and 
can be the highest goal of a human life. 

Attaining self-realization is accomplishing bliss. 
Most people have never thought of this principle. Those 
who have thought of this and are tiying to achieve the 
goal are generally found to be misled, for want of proper 
guidance, by the so called religious teachers themselves. 


56 



Life And Works OfSrlmad Rajchandra 

Snmad was pained to see the miserable condition of 
such seekers, because he found that they were either 
bound by sectarianism or involved in observing rituals, 
not knowing the very purpose of their obseiwances or 
why they were pursuing acquision of philosophical 
knowledge and were far away from the genuine 
preachings of VTtaraga like Mahmnra. 

✓ 

3. Sri mad’s Works 

Srimad’s writings can be divided into a few groups 
on the basis of the period of their composition as, his 
early writings i.e. those till he attained the age of 20, 
the writings between 21st to 25th year of his life and 
his later writings between 26th to 34th year, i.e. the 
last part of his life. 

The other way of dividing the writings of Sfimad is 
on the basis of their type as : 1 . Popular 2. Philosophical 
and 3. Epistolary. Here however, without grouping the 
writings of SiTmad,^^ we shall discuss them and furnish 
necessary information about them in brief, because the 
detailed contents of these will be discussed later 
separately subjectwise. 

Srimad, upto about 20th year of his age, was in the 
stage of learning, studying, researching and 
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experimenting. No doubt he has written a lot of veiy 
valuable prose and also composed many poems in his 
early age also. In the 8th ( or 9th ) year, of his life, he 
had composed some poems on Rdmayana and 
Mahdhhdrata and he was also writing articles and 
poems for the periodicals; but these are not available. 
Wliat is available is the corpus of his writings after his 
15th year. Most of his works written during a period of 
5 years from 15th to 20th year of his life, were published 
during his life. But some of his important and valuable 
works , composed by him after his, 20th year were 
published only after his death. His works of this later 
period have special significance,, because, at 20th, he 
had stopped many of his social activities such as using 
his intuitive, extra-ordinaiy and super-natural powers 
\i]<i&,Avadhdna telling future, clairvoyance or telepathy, 
with the help of which he could' see beyond ordinary 
vision, read the visitors’ mind and do many such things 
and he concentrated on his Sddhand as far as it was 
possible. : 

The works like Bhdvandbaodha, Moksamdld were 
w 'itten by him at the age of 16. Though he wrote articles 
and composed poems before his 20th year, on social 
subjects such as, education of women, SvadesT, ‘ Who 
is really rich? ’ etc., not many of these compositions 
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were finished and published. However, his 
Bhavaiiabodha, and Moksamdld reveal his profound 
knowledge of philosophy, especially Jainism. They also 
show his love for spirituality and the goal of self- 
realization; Before twenty, he had also translated some 
Prakrit and Sanskrit books and written scholarly articles 
as well. 

His writings after his 20th year, evince profound 
philosophical knowledge. He has composed great poems 
like Atmasiddhi, Millamdrga, Apwya Avasara, which 
are of great philosophical and spiritual valm. Atmasiddhi 
is a summary of his philosophy and spirituality. It is a 
lucid exposition of the famous Moksa-Siltra., Samyag- 
darsana-jnana-caritrani- moksamargah enunciated by 
Acarya UmasvatT in hisTatt\mrthasutra . Apiirva Avasara 
is a poem depicting an inner state and urge of a spiritual 
sddhand and also his own internal state when his end 
was quite near. In this poem he has described the various 
stages of an aspirant’s progress on the path of self- 
realization. The poem also shows his urge and craving 
for final emancipation. Mahatma Gandhi appreciated 
the poem so much that he included it in his book of 
Asrama BhajandvalT , a collection of devotional and 
spiritual poems and songs of great saintly poets. 
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His writings after his 20th year consist mostly of 
his letters or replies to associates, admirers and 
inquisitive aspirants, who were always seeking from 
him his advice, guidance and knowledge about many 
philosophical and scriptural problems. Some of them 
were Jain munis also and persons like Mahatma Gandhi, 
who were keen on moralizing and spiritualizing the 
social and political movements. Mahatma Gandhi was 
very much impressed by spiritual thinking of Srimad. 
E.H. Erikson, in his book, ‘Gandhi’s Truth’, says, “In 
fact, this young man (Siimad) and his precepts were to 
become the anchor of young Gandhi’s religious 
imagination during the very period of his life when he 
felt most lost” (page 158). Then on page 162, Ekison 
says, “No doubt young Gandhi recognized in the twenty 
five year old friend (Siimad) something of what he felt 

was his (Gandhi’s) essence he found in this 

friendship the first affirmation of his yet deeply 
inarticulate ethical diretion.” Then on page i63 Erikson 
says, “ Young Gandhi had met a genuine seeker of truth 
(Siimad) and we shall find essential elements of Jain 
thought in Gandhi’s later ideology.” Siimad’s explaining 
of some Jain doctrines like that of anekanta had made 
very great impact on Gandhiji. Erikson while referring 
to such impact quotes Gandhi on p. 181, “I very much 
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like this doctrine of maniness {anekantavdda) of 
reality.... It saves me from attributing motives to my 

opponents or critics Today I can love them because 

I am gifted with the eyes to see myself as others see me 
and vice - versa.” 

The abovementioned poem, ‘Atmasddhii ’consists 
of 142 verses and ‘ Apwya Avasara ’consists of only 
21 verses. Atmasiddhi was composed by him in one 
single sitting in about 2 hours. The poems are not only 
of a very high poetic and literary merit but they also 
contain substance of very difficult philosophical 
subjects, explained in very simple language and in a 
very few words. They are best examples of his poetic 
genius, study, research, reflection and experiences as a 
Sddhaka. They also show his own urge to achieve the 
goal of self-realization and his love for the seekers. He 
has prescribed a simple, short and effective Sddhand 
for the aspirant, especially in Atmasiddhi, which if 
practised and followed sincerely can definitely help a 
seeker achieve the goal of self-realization in 
considerably short time. 

Atmasiddhi was composed by him when he was 28 
years old at the request of Sri Sobhagbhai, who was a 
very senior and sincere aspirant and who had high 
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regard and devotion for SrTmad. Siimad too had great 
respect and love for him. This poem enunciates six 
tenets (on which we shall elaborate later).'® These six 
tenets are the sum and substance of philosophy, 
practically of all Indian systems of faiths and Darsams 
and there can be no or very little difference of opinion 
about this fact. If one digests these tenets and the whole 
poem, one need not study too many scriptures and books 
of philosophy, unless one desires to be a pandita and 
wants the satisfaction of possessing huge knowledge 
and is not keen about self- realization. This poem is 
translated in many languages and a number of 
commentaries are also written on it.'^ 

Apuj-va Avasara can be said to be another poem of 
high poetic value. He had achieved great spiritual height 
when he comprosed this poem at the age of 29. He begins 
his poem with very impressive and attractive 
expressions of a true aspirant who is extremely eager 
for self-realization. The poem begins with the query, 
“When will that unique moment come, when I shall be 
totally free from internal and external knots ?” This 
poem has acquired popularity, not only among the J ains, 
but also among other religious sects. 

Besides the above mentioned poems, he has 
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composed about 40 other poems, containing thoughts 
regarding soul, liberation, guidance for aspirants, self- 
realization and other philosophical matters. 

He has also translated some Prakrit scriptures such 
as the Pancdstikdya, the Dasavaikdlika siTtra 
{incomplQiQ), Dravya-saiigraha etc., and also discussed 
and interpreted many other scriptures and has done this 
with a view to explaining what is the real philosophy 
of MahavTra. Some of his letters also reveal his own 
internal state of spiritual advancement and 
achievements , the description of the behaviours of the 
enlightened, the virtues and potentials of soul, replies 
to queries, solutions to problems faced by the aspirants, 
importance of pious teachers, necessity and utility of 
devotion and many other such subjects. They also 
disclose the spiritual levels of different aspirants and 
the appropriate solutions and advice he has given to 
them, keeping in mind that every aspirant has to reach 
the destination. The most important thing that we get 
from the correspondences is the record of his own 
spiritual practices, experiments and the difficulties he 
encountered in his Sddhand. He had to face a lot of 
hurdles and obstacle on his path, since he was a 
householder and a member of a joint family, consisting 
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of parents, sisters, brothers, wife and children. 

He could not totally renounce the worldly life even 
though he earnestly desired to. He wanted to do so to 
expedite achievement of the goal of emancipation but 
he was obstructed throughout his life because of his 
own karmabandha, despite detachment from worldly 
life and freedom from passion, desire, and ego. Such a 
life as his, can serve as the best guide for any seeker, as 
there is hardly any book available that describes such 
experiences in the life of an aspirant or a sddhaka. 

In these letters we find a crystalline reflection of the 
real and the pure philosophy of the Jina, Mahavira, 
which aims at the welfare and bliss of every individual 
and also the society at large or rather the entire mankind. 
The letters also show sometimes a picture of the 
peryerse state of religion prevalent in society. Snmad 
seems to be pained to see the present state of affairs, as 
it in no way helps the seekers to be happy either in this 
life or in the life to come. He is also pained to see that 
the so called Jain religious teachers also have forgotten 
the purpose and goal of religion and philosophy and all 
religious practices and rituals, namely self-realization 
and emancipation. He could not understand why they 
have become so sectarian and obstinate and have not 
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been following the teachings of MahavTra, We also note 
in the letters his confidence in himself when he feels 
that perhaps he is the only person in these times, who 
can teach and preach the real philosophy of MahavTra. 
His writings after his 20th year or rather those after his 
23rd year, explain, interpret, and also summarize the 
true and genuine philosophy of MahavTra in very clear 
and explicit terms, the crux of which can be stated as 
follows : 

MahavTra wanted every body to know his own Self. 
Men are suffering and are miserable because of their 
own doing. The main causes for the same are ignorance, 
especially about the self or soul, attachment, repulsion 
and delusion. The best way to be free form these is to 
know one’s self and remain in its pure nature. 

One should constantly be aware of the fact that one 
is not body, not mind and also not intellect but soul. 
One should, also remember that emancipation or bliss 
is one’s birth-right and one’s soul has potentiality to 
rise to Godhood. 

Speaking about his writings, Mahatma Gandhi 
observes, “One of the peculiariteis of his writings is 
that he has written what he has actually experienced. 



65 



There is no artificiality in the writings.; I have not seen 
him writing a single line, just to impress somebody”. 
Gandhiji was in close contact with him for over a decade 
and was a great admirer of his spiriutal thoughts and 
hence his remarks are so pertinent. ' 

4. Srimad’s Personality (His 5vM7yay<7/Research, 
his Thesis, Admirers and Devotees) , 

SrTmad’ s was a special type of personality in many 
respects. It seems that after 20th year he was totally 
after his spiritual development, even while living like a 
householder. His early writings reflect that he advocated 
social reforms. They show that he was a votary of 
education for women as also for children. He advocated 
performing marriage and other social functions in a 
simple and economical way, and using goods made 
only In India and such other matters. A few of his 
writings advocating social reform are ‘SvadesJone 
vinatT’ (request for the fellow countrymen), ‘Arya 
PrajdnT PadatT ’ (the fall of Aiya people). To write on 
such subjects in the last century, definitely shows that 
he was interested not only in social reforms, but also 
in national uplift. However, after 20th year, he fully 
concentrated on studies of various systems of faiths 
{darsanas) prevalent in India. As a result of his studies. 
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thinking and delibarating on various systems, he came 
to his own inteipretation and conclusions and thesis 
regarding religion and spiritualism, which were unique 
in the spiritual and religious world. He also studied 
various sects of Jain Religion, e.g. Svetdmhara, 
Digambara, SthdnakavasT etc., and found that there was 
great rivalry amongst them because they had forgotten 
the welfare of their own souls and the principle of 
Anekdnta preached by MahavTra. After his extensive 
and unbiased study and research, he came to the 
revolutionary conclusion that all religions preach only 
Atmadhavma and therefore there is, in essence, only one 
universal religion of Atmadharma and hence it is not 
necessary to belong to any particular religion or its sect 
or even to that one, in which one is bom. He came to the 
conclusion that self-realization is the only aim or goal 
of religions and faiths and further preached that 
whatever helps one to achieve that goal is one’s religion. 
We find that he is preaching only this thesis to the 
aspirants through all his correspondences, writings 
and poems. 

Whoever has come in contact with him. has noted 
one thincT about him that he was a bom ascetic and 
YogL He never had any attachment to mundane life; on 
the contrary he earnestly desired to renounce mundane 
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life as early as possible and pursue the goal of self- 
realization. His early writings like Moksa-mala 
Bhavand-bodha which he wrote at about 16th year of 
his life, prove this fact. Mahatma Gandhi came in 
contact with him when SrTamad was about 23-24. 
Gandhi has described him in the following words : 

“Whatever he was doing, eating, sitting, sleeping, 
he was firmly detached in every act. I have never seen 
him getting attached, attracted or crazy about any 
affluence of the worldly life. He was very contended in 
whatever he was offered to eat. His dress was very 
simple. Sitting on a chair or on the ground made no 
difference for him.” Gandhiji further says, “He was 
engrossed in his thoughts even when he would be 
walking. He had a miracle in his eyes which were very 
shining. He was never in dejected mood. His voice was 
so much sweet that one would never be tired of listening 
to him. His face was always smiling and displayed 
imier happiness. He had such command over language 
that he never had to try to find an appropriate word. 

His non-attachment became intense day by day. He 
never took care of his body, so much so that at the age 
of 32, he weighed 65 pounds and at 33, he was reduced 
to 45 pounds. Thus he was reduced to a mere skeleton, 
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but Still he could always sit erect in Padmasana for 
hours together. Even in such state of a very weak body, 
his face was always very serene, pleasing, joyous 
and jubilant, and this was because he was intimately 
connected with his soul, which is the real source of all 
happiness and joy and also because he was, as he has 
written so many times, in Avikalpa samddhi, an internal 
state of an aspirant where one's mind is very steady 
and firm, and where there are no passions, no thoughts, 
no desires and no body-consciouness. In spite of his 
being totally disinterested in mundane affairs, he, often, 
took part in worldly activities. But he did all that only 
as a part of his worldly duty towards parents, family 
and some others, but without any attachment 
whatsoever and with a view to seeing that his near 
relatives were not hurt because of his non- participation 
in such functions. 

Though he was doing business in Bombay, he took 
away time for sddhand and went away every year to 
distant places and that too for months together and did 
his Sddhand and worked for his goal of self- realization. 
Whenever he decided to go in seclusion and quiet places, 
he tried to keep himself totally secluded. Sometimes he 
preferred to stay in jungles and mountains to secure 
seclusion. Even when he was in Vavaniya. his native 
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place, he would go away to some secluded places, and 
do his meditation, or recite and learn by heart some 
scriptures and he reflected on those and meditated. In 
the last few years of his life, he lived a very hard austere 
life like a Jain monk. ' 

SrTmad died in his 34th year, living a life outwardly 
of a layman, with his inner state full of detachment and 
free from passions. He was very eager, long before his 
death, to renounce the worldly life and embrace monk- 
hood, but he could not do so for a number of reasons. 
He could not physically and totally dissociate himself 
from worldly things, wife, family, wealth etc. even at 
the age of 3 1 , for which he was very very sorry. One of 
the reaosns for which he could not renounce the worldly 
life and embrace a monk's life was his mother's affection 
for him; she did not allow him to renounce worldly lifo» 
in spite of his seeking permission many times. At the 
beginning of his 34th year, his health began to 
deteriorate because of acute dysentery. His weight came 
down to 45 pounds, but those who were close to him in 
his last days, his close associates and relatives, have 
recorded that even in his serious illness, he was 
internally very alert and gay and was never mentally 
or internally dejected or affected by the illness. On the 
contrary he would advise the persons near him to 
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remember that the soul is undestructible and permanent 
and hence nobody should worry about his death. He 
was fully prepared to give up and drop the body, as the 
body was very insignificant for him. Those near him at 
the time of his death have recorded that his end was 
absolutely peaceful and happy. This type of death is 
described in Jain tradition as samddhi-marana or 
p audit a-m ay ana. While recording his internal condition, 
he wiites : “ I have yet to complete a very long journey 
very speedily, but there are great difficulties.” He says 
that he has tried to discharge his burden in a very short 
time, but the acute bondage of karma was a great 
obstruction. In spite of that, there was in him 
unobstructed internal stability. His last words, when 
he was on the death bed, are recorded by his brother 
Mansuklialal, who was there by his side. Siimad had 
said that nobody need worry about him. Soul is 
peimanent and after death his soul is going to obtain 
better life. He, therefore advised people around him at 
the time of his death to conduct themselves in a peaceful 
and quiet manner.' He regretted that he could no more 
preach the valuable teachings of Mahavira. He advised 
everybody to be valorous in spiritual practices or 
sddhana. He requested his brother to take care of the 
mother, and declared that he was getting assimilated 



in his real, natural state of the soul. 

✓ 

5. Srimad's Spiritual as a Householder 

We have already discussed about the life and works 
of SrTmad in the foregoing pages. Now we propose to 
discuss Srimad's sadhand and his views on sddhana 
by a householder, and spiritual achievements thereof. 
Srimad was a householder and a family man, having in 
his family, his parents, brother, sisters, wife and 
children. He, very earnestly desired to renounce worldly 
life and lead the life of a muni, but could never do so. 
However, even though he lived his life as a householder, 
and not as a muni or monk, his spiritual achievement 
was not less than that of many munis or monks. 

It is to be noted that even though he was a house- 
holder, a married and family man and also a 
businessman, his life was altogether of a different and 
unusual type. The qualities which helped Siimad in 
achieving his spiritual goal even though he was a house- 
holder, can be traced in his detachment from worldly 
life right from childhood and in his love for Vairagyo- 
bhdva and his firm faith in the principle that man’s soul 
and body are distinct entities, which he learnt as early 
as the age of seven. 

His study of different religious texts was very 
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dispassionate and judicious and this he did with the 
sole objective of finding out what is real religion or the 
ultimate truth or the reality. His non-attachment to any 
particular religion, sect, prophet, or scriptures and his 
constantly remaining with his self and in its nature, 
helped hiin attain his goal. 

After studying various scriptures and particularly 
those containing the preachings of the Jinas like 
MahavTra, Srlmad was confronted with the eternal 
questions like “Who am I ? ”, “ What am I ? ”, “ Wliat 
am I not ? ”, ” Wiry am I suffering and Why am I 
miserable.?, “ How can I acquire supreme happiness or 
bliss ? ”, “ How can everybody acquire bliss ? ” 

He however found the answers to the above queries 
in the six eternal truths which are forgotten by man. 
The tmths are : ( 1 ) There is soul; ( 2 ) it is eternal, 
( 3 ) it is the -author of its ^anna-bandha ; ( 4 ) it is also 
the sufferer of the consequences of the kanna-bandha, 
( 5 j there is emancipation of the soul from the kai ma- 
bandhd; and ( 6 ) there is a path for the emancipation of 
the soul. 23 ; 

As a seeker and sadhaka, he decided that the most 
important thing for him was to remember constantly 
that he was self or soul and not body, mind, intellect 
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etc. and he must constantly remain and be with the self 
and remain in its nature. The immediate effect of this 
practice was the realization that all worldly relations 
and pos sessions <and the sufferings associated with them 
are connected with the body and are there because of 
the body and for the body which itself is temporary or 
fleeting, unlike the soul which is eternal and hence it 
is no use getting attached not only to such relations 
and possessions etc., but also to the body itself. 

Being a part of the family, Sffmad had to discharge 
his duty towards near ones and distant relations too. 
But spiritually advanced as he was even as a house- 
holder, he knew that discharge of duty should not be 
out of or because of any attachment to somebody or 
something or with some expectation, whatsoever. On 
one occassion he said, “ Be unattached to your family 
and remain unfettered. Do not think that it is yours. The 
relationships are temporary and a mattej of 
associations of past life and coincidence”.^' Srimad 
could not renounce worldly life even though he wanted 
to, as he was under obligation to maintain his family, 
which obligation he says was the result of his past 
karma and hence he had to discharge that obligation. 
He says, “ So long as your karma-bandha is strong, 
you should maintain your family members, as they are 
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related to you through and because of your body and 
they may, also be dependent on you. You cannot 
abandon them by leaving them in lurch. If you are a 
householder, you should be content with so much 
earning as would be sufficient to maintain your 
dependents, but all the while you should be attentive to 
the welfare of the self.” He has further said, “You 
should never entertain the idea of accumulating 
possessions for greatness or for the sake of the family 
members related to you, and should never get attached 
to those things (possessions and relatives) in any 
manner; because the efforts required for the same hardly 
allow any scope for the welfare of the self In this 
context, he has advised not to either rejoice or regret 
much for the events and happenings in worldly life. The 
reason for this is very simple. If one gets affected by 
everything happening around, one will never be able to 
look within and think of the welfare of one’s soul. One 
has to develop equanimity if one has to be a good 
householder as equanimity is real Samdyika (a Jain 
ritual). 

Generally householders perfomi rituals to keep up 
the tradition and to satisfy their ego. They give 
donations for the sake of name. They lorgei the fact 
that these lead to lower birth. Often, people are eager 



to be called wise, but that desire is very harmful. An 
aspirant for higher goal must avoid such passions.^^ 

A householder seeking emancipation must seek a 
pious and enlightened teacher (sadguru) and be in 
constant readiness to obey his commands and for that 
purpose one has to reduce possessions, both physical 
and psychic. It is necessary to renounce worldly life 
to be blissful, but if one cannot afford to renounce 
everything, one may renounce even partially. The way 
and manner of such partial renunciation, as advised by 
Srimad, is as follows : 

If a seekar is in association with a pious teacher he 
will be able to convert his inauspicious tendencies and 
thoughts into auspicious ones thereby he will come, to 
possess -auspicious nature and become introvert. All 
this happens because of the extraordinaiy qualities and 
association of the pious teacher and his pious presence, 
supreme knowledge, absolute peace, and perfect 
renunciation.^^ 

He has further said that so long as one cannot totally 
renounce worldly life, one should, as a householder, 
act ethically and have always in view the welfare of 
the soul and work hard for the same and try to achieve 
the goal.^° In his writings called Upadesachaya he 
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defines a Sravaka ( a seeker householder ) as one who 
has cultivated in him contentment, whose passions have 
subsided, who has developed his inner qualities and who 
has succeeded in being in pious company. Such a 
Sravaka only can comprehend the preachings of the 
omniscient. The life of such a Sravaka can take a 
different turn and his inner state can then improve. 
Srimad has advised such a Sravaka not to get angry, 
because anger hurts the person himself first and then 
hurts others and therefore a seeker householder should 
never get provoked and be angry.^' 

In the same Upadesachayd, Srimad says that ail 
acts should be done without any hypocrisy or deceit, 
and also without attachment, pride and any expectation 
of any fruit. 

A seeker householder has to remember that real sins 
are anger, pride, deceitfulness and gi'eed. They are the 
causes of influx of Awwz^-particles of kamiic matter 
and hence must be avoided or at least subsided to 
maximum extent possible. If one gives up eating at 
night, but cannot reduce attachment to thtSanisdra and 
is full of passions, like anger etc., giving up eating at 
night will be of little help. But if one gives up perx'crsc 
faith ( Mitkydh’a ), it is definitely beneficial and useful. 
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He defines pei^verse faith as considering oneself as the 
Kartd of everything, like “ I am the author, I am the 
doer. How ably I do things I”, Unsubdued ego is the 
source of unlimited miseries. We have to remember that 
nobody is able to give to or bestow on anybody anything, 
nor anybody is able to receive or accept anything. That 
is mere appearance. People forget that gain, loss, life, 
happiness, unhappiness etc. are all acquired as per one's 
karmabandha. To say or think, “ I have given, I have 
made somebody happy or unhappy”, is nothing but pride 
and false notion, which invites further kannabandha?^ 

It may be noted that a good Sravaka is a partial or 
miniature monk or muni and all the rules, disciplines, 
sacrifices etc., required to be followed by a muni or a 
monk are also required to be followed by a Sravaka, 
but only on lesser or smaller scale. It is significant to 
note that whether one is a Sravaka or a monk, one s 
internal spiritual height cannot be judged from status 
as a Sravaka or a monk. Take for example the case of 
Srimad, who had definitely reached such spiritual height 
as very f&w munis can attain. The sole test is how much 
vTtardgata m aspirant has acheived with the acquisition 
of right faith, right knowledge and right conduct and 
whether he is constantly aware of duality of soul and 
body and whether he has cultivated the ability to be 
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always with the soul and in its nature and thus 
constantly remain in Atmabhavana and be free from 
ignorance {Mithyahm ), attachment, repulsion, delusion, 
passions, greed etc.. 

One of his statements regarding worldly life is note- 
worthy, especially because householders are generally 
found to be complaining that worldly life is full of 
sufferings and misery. Snmad has described his own 
state as follows : “There is no. scarcity of worldly 
problems for me, but as I have no feeling that it 
(Samsara) is mine; it does not create any anxiety or 
fear in me .” It is to be borne in mind that “mineness” 
(attachment and delusion) is the root cause of all worldly 
worries and miseries.-’^ Srimad holds that the greatest 
weakness of human beings, which is most difficult to 
overcome and which is the king of all weaknesses and 
faults, is the attraction of a woman or wife. About this 
attraction, he has said that one has to remember well 
that the fault or problem does not lie in the woman, but 
it lies in one's mind or the self. It is one's passionate 
mind that runs after the woman, forgetting its own 
(seifs) real nature. So what is wrong is with one's mind 
or psyche, not with any woman.'’’ 
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6. Sri mad s Spiritual Evolution and Achievement 

✓ 

Snmad was bom not only to be a spiritual person 
but also to be a spiritual revivalist leader. In common 
parlance, his life can be said to be an odyssey of 33 or 
34 years for 3. Sadhaka, who had to work very hard and 
zealously and against many odds and difficulties. His 
temporal life was very short,; of only 33-34 years. But 
one's temporal life is only a halt in the limitless journey 
of the soul in spiritual terms. The supernatural qualities, 
memory, intelligence etc., which Siimad displayed in 
his childhood and also in young age and his intellectual 
and spiritual achievements in a short span of 33 years 
of life are proof of the fact that this life of his was 
nothing but a continuation of his previous lives and 
also of the fact that he had worked hard and acquired 
those qualities in earlier lives and inherited them in this 
life. 

His spiritual evolution and achievements can be 
assessed and appraised from some important events 
in his life as well as from his own writings and 
statements about himself in some letters to his 
associates and admirers and also in some of bis poems. 

Srimad was also good enough to narrate in one of 
his writings called Samuccaya-vaya- carca and in two 
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Other poems called SukhakT SahelT and Dhanya divas 
dho some important events of spiritual importance in 
his life which contributed to his spiritual 
achievements.'*''^ 

Dr. Sarayu Mehta in her thesis ‘SrimadanT JTvana- 
Siddhi ’ has divided his life in four stages. In the first 
stage, of the. first 17 years of his life he studied and 
comprehended and digested various systems of faith 
in India. This he did by way of research on the Sat or 
the Reality and to know what is real religion, what is 
the purpose of religions and different philosophies and 
which system or philosophy can best help man achieve 
supreme happiness and how to accomplish that state 
of bliss. 

Second stage is of five years ( 18th to 22nd years ). 
As a result of his study and research and the incident 
at his 7th year, which caused recollections of many of 
his past lives, he developed an attitude of detachment 
towards mundane life, and a conviction that soul is 
different from body, it is eternal and is taking rebirths 
because of ignorance, attachment and repulsion and he 
came to firmly believe in the existence of soul and its 
eternity. 

Third stage consists of about next five years (2j>rd 



to 27th years of life). He has recorded that, at the end 
of 23rd year, he achieved Samyaktva i.e. firm faith in 
the existence and eternity of soul and its bein 
independent of body etc., and to its capability to be 
emancipated and achieve bliss. 

This achievement of Samyaktva for him was an 
experience of soul and progress towards vTtardgatd 
( passionlessness). However, during this period, his 
worldly activities and responsibilities increased 
considerably. This was a great hindrance in his earnest 
desire to abandon all worldly life. Still, he was working 
very very hard in his pursuit of. self-realization, and 
never got attached or mentally or internally involved in 
mundane activities and maintained the state of Samddhi 
through all his activities. 

According to Dr. Mehta, his fourth and last stage 
was of about five years prior to his death. In this stage, 
the obstructions and impediments in his way ofSddhand 
became weaker. He was veiy close to self-realization 
and was fully convinced that best way to realize the 
self was the one preached by a perfect Jina or aWardga 
and therefore he worked harder to be totally passionless 
and detached {VTtardga) and reached a stage which was 
near total emancipation or Kaivalya . 
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We have already recorded that at an early age of 7, 

✓ 

Siimad had J dtismavana due to which recollections of 
his past lives moved before his eyes like a film, which 
showed him that his soul had been taking births without 
a break because of ignorance, attachment, repulsion, 
delusion and other passions. These recollections created 
in him strong abhorrence for the above emotions and 
love for detachment from mundane life. This incident 
gave a boost to his psychic development. It may, 
therefore be called the foundation of his spiritual 
achievements. 


His religious life in his childhood also helped him in 
cultivating emotions of sacrifice or abandonment as 
he devotedly visited Krsna Temple and listened intently 
to the miracles of his life. Visiting Jain religious places 
and people and studying their siTtras and books 
developed in him love for living beings and/4/nV?z.?(7 and 
friendliness towards every being. 


In his poem called 'Aimllya Tatwa-Viedra’,^' he 
reveals some spiritual thoughts and problems which he 
has digested as a result of his deep and extensive study 
and research of various systems of faith and 
philosophies.In its first stanza he says that it is because 
of sreat auspicious deeds that human life is secured by 



the soul. It should be used to achieve liberation or total 
emancipation. But it is unfortunate . that we have never 
tried to avoid even a single future birth. Often he used 
to ask himself “ Wlio am I ? ”, “ Where from have I 
come ? ”, “ What is my real nature ? Why and to what 
am I getting attached and identified with? Should I 
still cling to all that or give it up ? ” In the same context 
he says, “ If we quietly and thoughtfully think over these 
problems, that thinking itself, wiU reveal to those queries 
answers and also unfold philosophical principles of 
spiritual knowledge ”. Further he says that for the above 
purpose, one has to believe and follow the preachings 
of only such faultless pure persons as have realized 
. and experienced the self. He is, in all earnestness, 
advising seekers to know their self, and be equitable 
towards all. At this time his love and sentiment 
regarding detachment ( vairdgya ) became very intense, 
so much so that he himself was rather astonished with 
it.^® As a result of this developed vairdgya, he stopped 
exhibiting his natural and super-natural powers and at 
his 20th year, he solely devoted himself to search of the 
soul by remaining in contemplation of soul and its 
nature {dtmabhdvand) and samddhi and also developed 
intense vTtardgatd which is seen in letters written by 
him after his 20th year. They are full of preachings of 
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such Spiritual subjects only. He was also very very 
disinterested in living as a householder, but he had to 
live like one, as his past karmabandha required him to 
undergo all the activities as a householder. However, 
as a result of sddhand, deep scriptural knowledge, 
coupled with vitardgatd and dtmabhdvand, he had 
developed in himself a confidence that he was like 
Mahavira and could preach and propogate religion as 
MahavTra did. This confidence of Snmad was, no doubt, 
rather unusual, but it was definitely justified, considering 
his deep knowledge of scriptures, and of the preachings 
of Mahavira and his own spiritual ahcievements. 

In spite of the intense detachment from mundane 
life, he had to get married in his 22nd year. This event 
in his life, however, did not come in his way of Sddhand. 
Snmad has recorded an unusual incident that he was 
getting lightning flashes in circles from his left eye and 
there was a lot of light and strength overflowing through 
the eye. However, he says that his meditation was stable 
and peaceful.^^ In course of time, he came to believe in 
idol-worship unlike the SthdnakavdsT sect of the, Jains, 
which does not believe in idol and idol-worship. Snmad 
himself also, upto the age of about 22, did not believe 
in idol- worship. He came to believe in this mode of 
Worship because he was convinced that it is a good 
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means or an aid or a help to remember the qualities of 
the//nn'5’ and the path which they followed for achieving 
liberation and to get inspired to cultivate the Jina’s 
qualities and follow his path, which he himself very 
sincerely did in his life. It is to be noted that the basic 
principle of his philosophy and spirituality was not to 
belong or get attached to any particular sect or system 
or faith, but only to be in the seif for realizing the self. 
He has declared this many times. 

S rim ad firmly believed that the purpose of all 
scriptures, rituals, knowledge, theories, yoga and 
devotion is realizing one's nature and he followed and 
practised this principle very scrupulously throughout 
his spiritual journey. He also firmly believed that to 
follow that principle successfully and to achieve the 
goal quickly, one has to totally abandon the worldly 
life. However, Snmad himself could not do so and was 
very very pained to be in the mundane life. But here we 
have to note that though outwardly he was a 
householder and businessman, internally, he was totally 
non-attached and unconcerned about that and was 
always with his self and was always absorbed In its 
nature. 

His poem ‘SukhakT sahelT hai, akeh uddsinaid is 
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very important for the study of his spiritual 
development. In this poem, he says, “At a very tender 
age, I comprehended philosophical perception or 
understanding {hodha ) and that itself proves the theory 
of rebirth. I could accomplish at an early age and 
without any efforts, what others would accomplish in 
advanced age and with great difficulty.”"^' He, however, 
mentions, “ I was once upon a time thinking that there 
could not be any life other than the present ( either past 
or future ), but while thus thinking and studying about 
rebirth I came to search and find out the root of 
atmadharmay"^^ 

Siimad's life between 22nd to 24th year was typical 
and a trying period for him. 

He got married in this period and also had to start 
new business of jewellery as a partner at Bombay. Thus 
outwardly he was getting more involved and engrossed 
in worldly life, but he did not allow all this to weaken 
or dilute in any manner his pursuit of spiritual. 

On the contrary, he used all his sensual, intuitive and 
extra- sensoiy powers for his spiritual development. He 
recollects his past lives and is ver}' much pained to 
note that he has always been taking limitless rebirths 
because of his ignorance, attachment, repulsion etc.. 
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This thinking, in fjict, helps him to fortily his sense 
and sentiment of detachment and his resolve for 
achieving emancipation in tlie present life.-’-^ 

The twentythird year is an important mile-stone in 

his life, when he seems to have achieved great depth in 

his spiritual sadhana and perserverance. Once he says, 

“Day and night I am thinking of higher achievement d'’ 

Paramdrtha itself is, now my food, my sleep, my bed, 

my dream, my enjoyment, my possession ... these 

\ 

days I do not feel like seeing, crying, smelling anything, 
listening anything, touching anything. I do not like 
speaking, nor do I like being quiet, nor do I like silting 
nor standing, nor sleeping nor awaking, nor eating nor 
fasting. I feel like running away to some place, may be 
a den but I have to discharge certain mundane duties, 
which, of course, I am doing but without any (emotional) 
concern.'’*’ 

He further says that he was not sorry for 
mechanically carrying out certain worldly duties, but 
that too was gradually becoming unbearable for him. 

As a result of the depth and progress in his sddliand 
in the 23 rd year, he accomplished samyaktva ( right 
attitude ) and some other sidd/iis ( spiritual powers ) 
and also dtmajfidna. Now he wanted to abandon 
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everything and devote himself totally to spiritual 
pursuit. He also wanted to propagate the true religion, 
he had researched. But he was unable to do so. On one 
occasion, he made a very typical observation about his 
spiritual progress, especially about his atmajfiana and 
his inner state.'*^ He said that he was realizing the 
importance of his dtmajndna and if he strove hard, he 
could soon achieve absolute bliss. He was very happy 
that he had been able to acquire doubtlessness, 
fearlessness, clarity of thinking and impartiality to a 
very great extent and he could also acquire those virtues 
fully. Regarding his inner state during this period he 
says that there was no doubt that he had achieved 
dtmajndna and his kdnnic bondage was slackening, 
but he had yet to accomplish pure ( ninnkalpa) samddhi. 
It had to be accomplished because it was a stepping 
stone for self-realization. One has to attain a stage 
where one is totally free from delusion (mdyd) so that 
there is no difficulty in realizing the self. Sfimad had 
decided to achieve such highest slate of 
delusionlessness and then openly propagate true 
religion. Of course, for that he had to abandon 
householder’s life, and then only he could guide others 
for welfare of their soul.’'' He was confident that he 
could do what ihoTinhankarash^d done, but he had to 



hold back for certain reasons. In one of his letters to his 
very intimate associate Shri Sobhagbhai, he writes, “I 
have realized the final stage and experienced it . . . I 
am fully conversant with the nature of the self One 
feels that he had become not only confident, but also 
complacent about his achievement, as in the same letter 
he says, “ I do not want liberation, nor omniscience 
as defined by the Jains”.'^^ Speaking about the worldly 
life he says, “ Let the world be gold itself. For me it is 
worthless as a blade of grass ”. He harps on the same 
tune when he says, “ There is no difference for me in a 
house or a jungle In his 24th year, he had reached a 
unique stage where therewas no ‘mine or thine . 
This means that he did not belong to anybody or 
anything nor did anybody or anything belong to him. 
He felt, he was living at the instance of others, but he 
wanted to give up and be free from everything. He 
further explains his internal state in the following wor 
“ I have no taste for anything. I do not desire to gain or 
acquire anything; I am not mindful how things happen 
in the world around me, I do not differenciate between 
friend and foe ... I have to remind myself that I have a 

body . . . All this means that his body-consciousness 

was reduced to the minimum. We have also to note that 
all this was happening even though he was a 
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householder and had to do necessary duties as such. 
He has explained the reasons as to why he could not 
give up the world, though he had acquired a very high 
stage of vTtaragatd. He could not avoid discharging 
those duties as it was his destiny or karmahandha of 
his past. Describing this state, he has also reminded 
others that his self was stable m its nature. He has 
also said that his soul was practically emancipated.^"* 

Recording his contentment with his spiritual 
achievements, Srimad says that as he had become 
conscious of his (self s) naure, he had acquired 
everything he had desired and nothing remained to be 
gained, nor was there anything to be renounced, as he 
was firmly stable in his nature.^*' He describes his 
achievement by saying that though he was still a 
householder and was having some problems reagrding 
worldly life, he v/as in intense and unwavering introvert 
psyhic state {SLvikalpa sainddhi ) and therefore worldly 
problems were no problems at all, and his internal 
samadhi had become a usual state for him. Of course, 
he very much desired to have physical ( dravya) samadhi 
also, but could not achieve it because of his 

karmahandha.^^ 

We find that he declares himself to be totally free 


form passions, like anger, pride, greed, fear, hatred etc., 
and also from his family, wealth, children, wife etc..-^’ 

He has described ;his feeling of loneliness in his 
24th year by saying, “I am totally unconcerned or 
disinterested in the world, God and everything . . 
.Liberation is very close to. me”. He said, “ I am certain 
about it, my mind is not interested in anything except 
my soul.”-*’^ Regarding his advanced stage of spiritual 
development he says that facing worldly problems 
dispassionately and peacefully and without getting 
disturbed internally is itself a spiritual sadhana. Since 
he had be'en practising that sadhana for quite some 
time, he felt liberated. He did not experience such feeling 
earlier, when he was engrossed in worldly problems. 
This' achievement in the spiritual journey of an aspirant 
is very important. Though- one may progress towards 
the goal of self- realization, one has to suffer or enjoy 
the fruits of one’s past karmabandha and if those 
suffering or enjoying deter an aspirant, his progress 
towards the goal may be hindered. 

It may be asked as to why Srimad did not abandon 
worldly life and embrace mon^ood; weiind'some 
people doing so, even though they have a lot of personal, 
family and worldly problems. SiTmad has answere 
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this question. He says, “I have not remained^a 
householder ( even at the age of 25) out of any inherent 
love or attachment. I have to discharge my duty as a 
householder and a husband and get rid of my past 
kavmahandha in respect of my family and my wife. 
Similarly I am getting freed from my past karma- 
bandha by doing the needful for my family and wife. . . 
..lam not remaining msamsava for the sake of wealth, 
enjoyment, happiness or selfishness or emotional 
binding . . . nor out of any fear. I am absolutely 
untouched by pride and insult or contempt.”^^ He had 
developed a very strong sense of distinctness of soul 
from body and also experienced it. He says, “ As a seer 
of a pot is different from the pot, so, the soul, who is 
the seer and knower of the body, is different from the 
body and is not body . As that is a proven fact, there is 
no sense in rejoicing or grieving at the decay, growth, 
appearance etc., of the body.”^° In his 26th year, he is 
experiencing great sense of equality and love towards 
all the souls of the world, as if every soul is like his 
own soul. He says that he desires peace and happiness 
for every soul, as he desires for his own. He had the 
same dispassionateness towards or detachment from 
his own family members as he had in respect of oiher.s. 
He did not desire to do anything special for anybod)'. 
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He had the same attitude towards everybody or 
everything. He says that an aspirant having a 
discriminatory intelligence (viveka) should not get 
entangled and feel happy in transitory and worldly 
things. One seeks refuge in relatives like parents etc., 
But all worldly relations are based on selfishness. So 
seeking refuge in relatives who must be having their 
own interest to serve, is definitely a folly.^' 

SrTmad has composed a poem, called ‘Mfilamdrga 
at the end of his 28th year. This poem enunciates the 
Moksa-marga in very few appropriate terms. It defines 
the three components of Moksa-marga, namely, 
1) samyag dar'sana 2) samyag jndna and 3) samyak 
caritra. The importance of this poem is great, from 
philosophical point of view, especially for striving for 
liberation because he has composed this poem after his 
achieving great heights in spiritual practices. In the ver>' 
beginning of this poem, he tells us that he was not 
composing the poem (preaching the real path of the 
Jina), with the object of getting praise or esteem, nor 
because he was afraid of any birth hereafter forhimself. 
He says that he was doing it with the sole object of the 
welfare of aspirants. The poem, veiy^ clearly proves that 
he had seen the right path and also tread it.^’- 
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He also composed a long poem called 'Atma-siddhV 
which will be discussed in detail in this work in a later 
chapter. This poem is well known among the aspirants. 
It is accepted to be the best guide for an aspirant to 
realize the self. 

The reason for his turning to spirituality is recorded 
by him . On studying and realizing the aweful nature 
of this sanisdra, he decided that it had to be abandoned 
and that decision brought him great peace zudsamadhi. 
Such comprehension of sanisdra is the result of 
numerous auspicious deeds of his past lives and he 
was happy that he realized the nature of this sanisdra 
in his present life. 

7. Sri mad's Non-sectarianism 

SrTmad had studied many scriptures and books 
relating to different darsanas with the sole aim of 
finding out as to which system or pliilosophy will be 
more useful in achieving the goal of self-realization in 
shortest possible time. His conclusion is that precepts 
and practices of a Jina, ( Conqueror ) or a perfect 
Wordga (detached and passionless) person, are best 
suited for achieving self-realization and liberation. 
Many persons have achieved the final liberation ( a state 
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of bodilessness and a state where one exists as a pure 
soul and soul only and nothing else) by following the 
preachings of such persons. 

He has recorded the above-mentioned conclusion at 
many places and particularly in lesson no. 17 of 
Siksdpdtha 98 of his book Moksa-mdld.^^ In that lesson 
he has given many reasons for coming to that 
conclusion. He believes that Jain darsana is perfect in 
all respects and is more useful for the welfare of the 
world at all times and in all circumstances and at all 
places. He was more impressed by the Jain philosophy, 
regarding the nature of the soul, than those of Vedanta 
and other systems. It is true that, the substance and 
aim of all systems and faiths in this respect is realization 
of the self, but it is only the Jina who asserts that the 
highest dtma-jndna ( knowledge of the self ) is possible 
only if there is complete annihilation of attachment 
and aversion {rdga-dvesa). It is to be noted that he 
was well-versed in Veddnta philosophy and this is 
obvious from the numerous references he has made to 
it in his writings. Though he appreciated and loved Jam 
philosophy more, he has stressed that liberation was 
possible only if one succeeds in total annihilation o^ 
rdga diOd dvesa and karma-handha. He, of course, firml} 
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believed that the root of all religions is dtmadharma 
and whatever helps one to attain liberation, is his path 
of liberation. He has said in clear terms that there are 
no two paths of liberation.^^ All those souls who have 
achieved the highest bliss in the form of liberation, 
have achieved the same by one and the same path. That 
path is simple and straight and is of natural peace 
{samddhi-mdrga). The path which liberated MahavTra 
will liberate anybody. Nobody can liberate himself by 
harbouring in mind any difference of opinion about 
philosophy or the path. In this context he says, “ When 
I advise studying Jain scriptures, I never advise 
embracing Jainism, when I advise studying Vedantic 
scriptures, I do not advise becoming Veddntin or when I 
advise reading scriptures of other systems, I do not 
advise adopting any particular system. Purpose of my 
advice is that one should accept and follow the universal 
essence of philosophy and religion and keep aside 
dogmatic and ritualistic differences.”*^^ He has further 
said that the purpose of preachings of all the scriptures, 
rituals, knowledge, yoga, devotion, is to achieve self- 
realization and if this is properly and rightly understood, 
one's goal ik ‘bound to be achieved.*"® He again stales 
that the enlightened have advised that the aspirant 
should achieve dtma-jhdna by any path accessible to 
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him, because every system advises the realization of 
soul and tries for the attainment of liberation. The only 
thing that he wants an aspirant to do is to select a path 
(philosophy ) with the advice. of a satpunlsa, which will 
help his soul acquire dtmatva ( soulhood ), right 
knowledge and right perception.^^ One has to remember 
that dtma-jiidna is the highest thing to be achieved. 
Therefore he has stressed this point by saying that 
whatever path is found by an aspirant to be suitable, 
may be followed by him. He need not worry about the 
difference of opinions. Whatever reflections, faith and 
knowledge help one realize one's soulhood (attiiatvo), 
is one's path and all those souls who achieved 
emancipation and who achieve it in the present and who 
will achieve it in future, will do so with the help of the 
same inner state (Z7/2av^?)”."® About his own feelings he 
says, “My self has long forgotten to believe that it is 
essential to become a Jaina to achieve liberation. He 
has repeatedly said that what he believed to be true 
religion or the best path to achieve emancipation is 
religion and religion according to him is giving up 
gross pre-occupations (vrttis) of the mind, such a. 
attachment, aversion repulsion and delusion which 
engender anger, pride, greed, etc.. To be constan > 
aware and descriminatory and to endeavour to ruma" 
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film in the nature of the self is the true path. To intensify 
one’s desire and craving for a state of highest peace is 
the religion accepted by all and one is bound to achieve 
the same if one earnestly desires for the same.’® 

He has also declared in the same place that he does 
not belong to any sect ( of Jain or any other religion ), 
but he is in his soul. He means to say that he is trying 
to realize his soul. His film belief is that liberation is 
there in the soul or rather in inner state of pure soul. He 
advises to forget the different faiths and systems of 
the world and also everything about Jain religion and 
only 'to remember and pay attention to the lives and 
autobiographies of the great pious teachers, who were 
inspired by yoga (above mentioned sadhauas)’’^ . We find 
numerous reflections of such thinking in his early poems 
also. Such impartial, unbiased view and pure love for 
the Truth is disclosed in a ver}' well-known verse of 
Acarya Haribhadrasuri. The verse reads : 

“Paksapdto na me vTre, 
na dvesah kapUddisu / 
yiiktimad vacauam yasya, 
tasya kdryah pari grab ah " // 

The very reason why STfinad advocated and 
preached the philosophy of iheJinas is his love lot ihc 
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truth and the love for achievement of the highest goal 
or bliss. It is therefore to be noted that his love for 
philosophy is not out of any attachment nor is it 
bom of any prejudice against any other system of faith. 
He views all the religious systems with quanimity and 
respect. 

It is for the above mentioned outlook of Snmad that 
he freely appreciates spirituality in the poetry of great 
Indian saints like KabTra, Narsinh Mehta, Mira, Akha, 
Dayarama, Chhotama, PrTtama, Bhojo etc., who were 
not Jains. He has also advised the advanced seekers to 
study non-Jain scriptures like Yoga Vdsistha, 
Maniratnamdla, BhagvadgTtd, Prabodhasataka, etc.. 

He was a perfect non-sectarian to the core of his 
heart and firmly believed that one need not belong to 
any religion, much less any sect of any religion, 
such belonging itself proves to be binding and a 
hindrance in one's progress in sddhand. 

As he was above sectarianism of different religions 
and faiths, he was above the sectarianism of the h 
religion too. In his early age, he was associated wi 
SthdnakavdsT sect of Jain. This sect does not believ ’ 
idol-worship, on the contrary condemns it. In his 
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childhood he believed this concept but after his study 
and research of Jain and other religions he came to 
believe that an idol also is useful for awakening one's 
real nature, as it is a symbol of a Jina or a Vitaraga 
and can remind an aspirant that he also has to become 
a Vitaraga. He Vv'us also very much pained to see the 
quarrels and hatred amongSvetdmbara andDigambara 
sects of the Jain which are the two branches of the same 
tree. He was similarly pained to see the many sub-sects 
of the above-mentioned two sects of the Jain. He has 
often very painfully said that these sub-sects have come 
up as the result of the ego and ignorance of the so called 
teachers or deary as about the true religion of the. Jinas. 
He was very sorry that they have forgotten the aim of 
dtma-jndna and yet they are trying to teach what dtma- 
jfidna is. Naturally they are unable to do so. For 
preaching dtma-jndna, he himself wanted to totally 
renounce the worldly life and do it. But he could not do 
so. In his writings we find that he has always tried to 
bridge the differences between different sects of the 
Jains. Pandit Suklialalji has, in 1922 A. D., said that it 
was SiTmad who had started the work of uniting the 
above mentioned two sects and the third, Sthdnaka\'dsT 
by deeply stud3dng their scriptures and reflecling over 
them.’^Thus it becomes adequate!}' evident that Srlmad 
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was beyond any sect though he preached the path of 
MahavTra as the best path for realizing the self. 
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Chapter 111 


SRiMAD'S PHILOSOPHY OF 
ATMADHARMA AND SPIRITUALITY OF 
ATMASIDDHI 


1. Introductory. 

We have already seen that Srimad’s spiritual 
approach to reality is unique feature of his philosophy. 
For him dtmadhavma is the essence of all philosophy 
and the purpose and goal of adhydtma. His writings 
are considered authentic in respect of such philosophy 
and religion. For him religion is the way of life, leading 
to the goal of human progress and perfection. He holds 
that evolution of man is mainly his spiritual 
evolution.his advancing towards self-realization 
through self- purification. This path of self- purification 
is the right approach to reality that SrTmad has first 
practised himself and then preached and prescribed. 
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Thus, according to him dtman or self is the ultimate 
reality and self- realization is the only way to realize 
that reality, which is nothing but total liberation, which 
is real and genuine happiness and eternal bliss. 

For him dharma or religion is the path of self- 
realization. This definition is based on metaphysical 
principle of things in reality, because in terms of 
metaphysics dharma is, in fact, the very nature of a 
thing. ^ Therefore, as regards the self, functioning of 
the self in its own nature is dharma i.e. religion. Snmad 
observes that this is universal and the only path leading 
to liberation irrespective of differences in time, place, 
sects etc., as it abides in self and its realization ? He 
further adds : “ The purpose of all scriptures, action.^, 
knowledge, yoga, devotion is to realize our own nature 
( i.e. atma)?.... Atmadharma is the root of the tree of 
philosophy, while different systems are its branche.s”;* 
All religious persons have attained liberation through 
self- knowledge, by overcoming rdga, dvesa and moha: 
Purity of perception, cognition and conduct residing 
together in the dtman is the basically real, and abiding 
path and it is therefore, the 'millamdrgd according to 
the/mn.^ There are many phiIosophie.s of atmadharma 
and spirituality preached by others. In what follows 
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Srlmad's Philosophy of Atmadharma 

we propose to study SrTmad’s concept of atmadharma 
on the basis of his writings in general 2ind'Atmasiddhi- 
sdstra ' in particular. 

Every living being, human or non-human desires 
and lives for happiness. He tries his best to be happy 
and directs all his activities towards acquiring 
happiness. The famous Acdrdnga-sutra of Jains in 
chapter IV entitled Sammattam says, “ savve pdnd, 
savve jivd, savve bhuyd, savve sattd — suhasdyd, 
dukkha- padikuld It means, “ All beings, all lives, all 
crc'^tures and all existences desire happiness and peace 
and avoid misery ”. 

Like many great prophets of the world, SrTmad 
Rajchandra also was very compassionate. He found 
that everybody was suffering and miserable eithei 
physically, mentally or in some way or the other and 
tried his best to get rid of the suffering and misery, but 
hardly succeeded in his attempt, in spite of the best of 
his intentions, efforts and means. The reason for such 
failure to be happy is that we do not know the root 
cause of suffering and misery and also do not know the 
real remedy that can make one happy, at least 
temporarily, if not permanently. 
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Some people in this world seem to be happy in some 
respects, as they have some worldly assets, like wealth, 
family, good health, name, fame, power, long life etc.. 
But such people also become unhappy, when some of 
these assets depart or leave them, in spite of their love 
and attachment for them. In any case nobody can 
escape from the misery of bihh, old age and death, which 
in themselves are miseries. 

Snmad has discussed this problem in details and 
preached the right means of getting rid of misery and 
suffering and acquiring bliss or supreme happiness.^ 

Prophets and saints have tried, propagated and 
preached numerous paths and ways for human beings . 
to enable them to achieve happiness. In course of time 
these paths and ways have come to be called religions. 
In . spite of these various religions, human beings are 
not found to have succeeded in achieving happiness - 
real and everlasting happiness, though it is absolutely 
within their own power and ability. This is mainly 
because they have forgotten that their own self is the 
source, fountain and treasure-house of happiness and 
bliss, and not things other than the self, i.e. worldly 
things, assets and associations. 
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Snmad's Philosophy of Atmadharma 

It is genearlly accepted that, compared to other 
beings, human soul is much developed one. Not only 
that, it is also accepted, especially by those who believe 
in the existence of sdiil and its eternity, that each soul 
is inheiently capable of being God or Paramatma or 
Almighty. That being so, there is no reason why a 
human being should suffer and be unhappy. According 
to SiTmad Rajchandra, the one and the only reason, 
why man is suffering and is unhappy, is that he has 
forgotten his self, that is to say, he has forgotten that 
he is soul which has the inherent capacity of being 
absolutely blissful; Wliatever can make him realize 
this fact of himself being a s,ovi[(dtma) and its capacity 
to be blissful, is, according to SrTmad Rajchandra, 
Atmadharma. This atmadharma or this religion of the 
self is the key, source, fountain and treasure-house of 
happiness and bliss. Let us therefore see what this 
atmadharma is, according to him. To begin with, let us 
took into his description of soul or atman. 

Soul ( j 

^'^Acdrahgasutra it is said that who knows one (soul), 
knows all and who knows all, knows one.^ The siltra 
suggests that when one tries to know one's soul, that is 
to say reality, one will try to know all things and the 
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purpose to know all, is to know one's soul or reality. To 
know the soul is not difficult nor it is easy, though one 
is soul itself. Soul, like other things is not perceptible, 
but. it can be very well experienced by every one. 
Knowledge or cognition is its property. Its other 
qualities are caitanya and pure conscious attention 
(upayoga). It is the spul and not the human body or 
the senses, which knows or sees material things like a 
pot or a piece of cloth. Our life consists of the duo - 
soul and body, the body is perceptible or material and 
the soul, imperceptible or spiritual. The soul has no 
properties like taste (rasa), shape (nlpa) smell and touch, 
but it has the property or inherent quality to know and 
see material things and to know its own nature. It can 
comprehend every body and everything and can 
experience and express all feelings. It has the quality of 
conscious attention (upayoga) by which it can 
comprehend, feel and know things. By nature, soul is 
spotless or faultless, pure and conscious. If everything 
including his thoughts, is separated from an individual, 
what remains is pure soul. When the soul is not in it.s 
nature and is influenced by things, thoughts, or feelings 
regarding things, other than itself, it is the author of 
such actions which may be cither auspicious or 
inauspicious and which bear fniits and therefore the 
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soul enjoys or suffers the fruits. of such actions. 
Experience or sensitivity, which we undergo in life 
proves that fact and thus the existence of soul is also 
proved. If, however, soul remains in its nature, that is 
to say, is actionless, it does not and need not enjoy 
fruits of karma, which in other terms means, it does 
not incur any karmabandha and is entitled to be free or 
liberated. In this state of liberation or such near-state, 
the soul being pure or near-pure, has .knowledge of the 
self (dtmajndna), and the result of having, such 
knowledge is that it knows and experiences the existence 
of-soul when it says, “I am, I suffer, I enjoy, I am happy, 

I am not happy” etc.. Snmad has therefore categorically 
stated that the only way to be free from miseiy and 
unhappiness is to realize or to know one's self, that is 
to have dtmajndna. “ 

Soul being imperceptible, its existence cannot be 
proved like that of a material thing,as a pot ora stone 
etc.. Its existence, however, can be proved without much 
difficulty. The essential quality of soul is, as stated 
above, to know and to feel. It is the soul which sees, 
hears, smells and knows the objects, perceptible and 
also imperceptible. It is onl}' soul which feels pain, 
happiness, unhappiness and other sensations. Tliis is 


evident from the fact that a dead body, though it has 
all the senses intact, does not have any feeling or 
sensation. It may be noted here that each sense organ 
has the capacity to -cognize its respective objects 
(svavisaya) and. thus, of the sense organs, eye alone 
can have the visual cognition, ear alone can hear, but 
the soul is capable of cognizing all such experiences 
and that too at one and the same time.^- It is therefore 
to be remembered that there is soul and also that the 
soul and body are different. Basically, soul is pure, but 
due to its own auspicious or inauspicious emotions and 
impulses or passions (rdga Siud dvesa), the soul gathers 
karmabandha. If the emotions or passions or impulses 
are auspicious, influx of karma particles will render 
worldly or even celestial happiness and if its emotions 
etc., are inauspicious, the fruit is unhappiness or misery. 
But if there is no such activity or emotions etc. and it 
remains in its own nature of pure cognition, it is in a 
state of blissd-'’ In other words, if the soul is free from 
passions, emotions, desires, feelings, sensations etc., 
it can be said to be in a liberated state for a short or 
long duration of time as the case may be. Now let us 
see what is dharma or religion according to Srfmad as 
we have already tried to know what is dtmdn. 
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Dharma (Religion) 

In the 'Ratna Karandaka’’ religion is defined as 
follows.: 

i) Whatever holds the soul in its nature is religion. 

ii) Wliatever prohibits one from getting attracted 
or attached towards things, other than the soul or its 
nature and helps one, remain in one’s soul's nature is 
religion. 

iii) The nature of the soul is itself religion. 

iv) Whatever frees one from the cycle of birth and 
death and holds one fiim in one’s nature is religion.’*’ 
^nmad has given many more such definitions of religion 
or dharma in his 'works. 

According to SrTmad self-realization or realizing the 
true and pure nature of soul is religion. The 
characteristics or properties of pure soul arc unlimited 
knowledge, faith, power and bliss. And therefore 
according to SrTmad, religion is nothing but to be aware 
that one' is soul and to succeed in unfolding and 
realizins its above mentioned characteristics and 
powers, which happens when destruction or annihilation 
or karmas. attached to the soul, takes place. Snniad, 
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theiefore says that to be constantly aware and conscious 
that one is soul and one is all powerful and, all acts 
and efforts, which make the soul remain in its own 
nature or help it remain in dtmabhmm or dtmahhdxana 
is religion, hi other words all mental, oral or physical 
acts and efforts inspired by soul-consciousness 
constitute religion. SrTmad has stated that dtma- 
dharma is nowhere else, but in the soul itself and one 
can realize this with the help of a pious teacher 
(sadguru) who has realized his self. He says that on the 
removal of karmic bondage, the emotions or activities 
of the soul, which are the causes for the soul to acquire 
karmic bondage, can also work as causes for getting 
rid of X\\Qkarmic bondage already acquired by the soul.’^ 
He defines dharma as those modifications of the soul 
(dtma-parindma) which lead a seeker to realize his 
nature. In the same place he again repeats that the only 
way to get rid of misery and suffering is to acquire dtma- 
jndna. These modifications are the activities or emotions 
of the soul (antarvydpdra) which either bind the soul 
with karmas or free the soul from the karmas.^' 

In his poem Millamdrga, he says that theoretically 
soul is pure knowledge, pure faith and pure conduct 
{samyok jndna, darsana and edritra ). When these three 
reach perfection and e.xist simultaneously and 
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undividedly in the soul, they are like soul itself and 
that is religion or realizing the self or its pure nature 
and that is atma-dharma.^^ As stated earlier, he has also 
defined dhaiwa as follows : 

Whatever keeps one's soul in its real nature is 
religion and whatever prohibits one from remaining in 
seifs nature and taking interest in non-soul things is 
non-religion. Therefore all efforts (sddhand) to know 
one’s nature is religion. In short, to be 
in such a state that the soul is not doing any undesirable 
acts like rdga, dvesaand hhm>al&. it is not in unnatural 
state (vibhdva), but is in its nature, is the best religion. 

About the means of removing misery, he says that 
the only way to be free from miser>' and sorrow is dtma- 
jfidna and dtma-Jddna is not possible without good 
thoughts, and to be in good thoughts is not possible if 
one indulges in undesirable associations of men and 
events. Wliatever knowledge helps one to desist from 
indulging in such undesirable activities and things and 
reduces one’s attachment to worldly afiairs (sQu'ism a) 
and helps the qualities of soul to be unfolded and 
expanded, is real knowledge. 

2. Sri mad 's Philosophy of Atma-dharma 

It seems that Srimad studied many texts of Indian 
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Philosophy and came to the conclusion that the essence 
of all darsanas and philosophies is nothing but dtma- 
dhaiina or religion of the soul and their only goal is to 
make one realize one’s self or soul, and its true nature. 
In one of his poems, he says all philosohies are just 
like one big tree and atma-dhanna is its root. The 
famoMS Ac dr mg asutra, whicJ} is the lirst Aga??w and 
foremost scripture of the Jains and contains the 
philosophical teachings of Mahavlra, begins with this 
assertion that most people do not know wherefrom they 
have come and whereto they have to go. This assertion, 
in other words, means that one does not know that one 
is essentially and mainly a soul and that is eternal and 
he is not body, mind, or intellect. One who knows or 
comes to know through a pious teacher that he is not 
body but soul, and is reborn after death and every time 
acquires a new body, may be of any category of being 
either human, or animal etc., comes to believe that he is 
subject to the cycle of birth and death, because of 
auspicious and inauspicious karmic bondage acquired 
by him. By making this assertion, Mahavlra wants to 
suggest that it is one’s self or soul, which is responsible 
for the cycle of birth and death which mcan.s nothing 
but unending miseries. Mahavira, however prenclics tliat 
if one is alert, awake and careful enough, one can free 
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one's soul of the kanna-handha and attain liberation 
and bliss. The above assertions, regarding and relating 
to soul are made in iheAcdraiigasutra in the following 
manner: 

Acdrdngasiltra says that one who knows that he is 
soul and is reborn after every death is dtmavddJ. He is 
also a lokcnmdT, i.e. he knows what this world {loka) is, 
and what makes him take birth in this world. Such a 
person is aware of the fact that his taking birth is due 
to kanna-bandha and he is, therefore called karmavadi. 
Such a person also knows that kanna-bandha is due to 
one's own actions and therefore he is called kriydvddl?^ 

Sfimad says that all prophets are unanimous on the 
point that one should acquire spiritual knowledge, the 
knowledge of one’s soul or self in evei^ way and every 
manner possible. He further reiterates that all darsanas 
preach learning and understanding soul or self and 
endeavouring for its liberation. 

In his poem ‘AmiTlya Tattva Vicdra' SrTmad has 
preached the same in the following words :“Who 
am I ? Where from have I come? Wliat is my real 
nature 7 To what am I so much attached? Should I hold 
on to the same or should I discard that? If 1 can calmly 


ponder over these questions,! can exeperience the 
principles of atma-jndna. O ( aspirant ), know your soul. 
Know it quickly. ”2' 

In one of his poems he says that different systems 
of faith are different perceptions; but their essence is 
one. The root of the true philosophy is atma-dhorma. 
Whatever helps one realize one's own nature, is the 
best religion.-^ His advice, therefore, is, “mind your self 
and try to realize it, experience it.” 

Elsewhere while defining religion , he clearly says 
that to be free from passions (rdga-dvesa) in whatever 
manner possible, is his religion and he wants to preach 
only that religion. He declares further that he does not 
belong to any sect or system of faith and he is always 
with or in his self.-^ 

Stressing the importance of dtma-jndna, SrTmad in 
one of his letters, says that everybody wants to be free 
from misery, but one cannot be free from misery unless 
one is free from the causes of miser}', the causes being 
passions and ignorance. One cannot get freedom from 
passions namely rdga, dvesa, ignorance etc., without 
dtma-jfidna.-^ As soon as soul is free from passions, it 
starts unfolding its nature of knowledge. 
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In one of his letters, he has said that atma-dharma 
is in the soul itself and nowhere else.-^ He further says 
that there is no better God than one's own soul. This is, 
of course, said by other darsanas also. As he has come 
to the conclusion that the root of all relisions is dtma- 
dharma, he also declares that he is not against any 
religion and he follows all religions. He has, therefore, 
quoted the following verse of Ac dry a Haribhadra's 
Lokatatt\>a Nirnaya : 

Paksapdto na me vJre, 
na dvesah Kapilddisu / 
Yuktimadvacanam yasya 
tasya karyah parigrahah // 

Whoever preaches that one has to be free from 
emotions, passions and attachment, preaches religion 
or dtma-dharma, because that is the only way one’s 
soul achieves real or pure soulhood {dtmatva). Of 
course, this pure state of dtman or pure religion is a 
very secret thing, because it is hidden in one's soul itself. 

It cannot be found by searching outside in the world, 
but one has to search it within one’s own self and this 
can be best done with the grace of a sad guru or a juduJ 
or one who has conquered passions and also the 
unconquerable soul. An important Jain scripture, the 
Uttarddhyayanasiltra also supports the above view : 
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P ancindiyani kohani manam, may am talieva loham caj 
Dujjaymin ceva appdnam sax’vamappd jie jiyam.lf-'^ 

The substance, the verse conveys, is : “One should 
conquer senses, anger, ego ,deceit,greed and other 
passions. And, if one conquers those, one conquers soul 
and thereby conquers everything.” Snmad says that the 
purpose of preachings of all scriptures, rites, 
rituals, V7*ar^7.y, spiritual knowledge, yoga, bhakti, and 
meditation is to know or achieve one's real nature. He 
further says that the bliss or the self-realization may be 
achieved with the help of any darsana or by following 
any path. It does not matter that a darsana or path is 
different from another. Whatever can help a person 
achieve his goal, is the best for him. Fie says that, that 
is, in fact, the way the souls have achieved and will 
achieve self-realization. 

As stated above, the essence of all philosophies or 
systems of faith, especially those believing in soul or 
self is dtma-dharma and their goal is realization of the 
self. The prophets of the world have, through citnuh 
dliarma achieved that goal and experienced that they 
were souls and thus realized the sat or truth, and 
preached the same. That is called by dillcrent names 
such as parama sat, parama jfidna, parama prana, sat- 
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cit-ananda, dtmd, sarvdtmd, paramatatt\m,purusottama, 
Hah, siddha, fsvava, Niranjana, alakha, parama 
brahma, paramdtmd, paramesvara, hhaga\mt and many 
other such names. Whatever words or names may be 
used, they express the same ultimate truth or reality; 
and that is the true state of one's soul. When total 
annihilation of karma-handha takes place, one attains 
that state i.e. moksa or liberation. 

Reaching that state means being free from the cycle 
of birth and death, and that is the state of intransient 
and everlasting happiness orbliss, the source of which 
is the pure state of the soul. 

In short, atma-dharma is self-realization which 
means to be easily stable without any effort in the nature 
of the soul, and be able to be in that state and fully 
realize and experience that the soul, though apparently 
an indivisible part of the body, is free and independent 
of body, mind, intellect, etc.. It is the experience that 
one is soul or sat ox paramdtmd or the ultimate truth or 
reality. 

Siimad has preached his philosoph}' o^ atma-dharma 
or self-realization in his poem. Q^W^dAtma-siddhi wliich 
is discussed in the following pages. 


2i. Atmasiddhi of Srim?id 

In the foregone pages we have seen that according 
to Srimad Rajchandra, dtma-dharma is the essence of 
all religions and all philosophies. To define or to stale 
his concept of dtma-dharma in a few words, we can 
say that to know that one is not body, mind, intellect 
etc., but soul or self, and to realize or to experience this 
truth is dhanna, and all the efforts and endeavours 
which help to realize and experience that, is one's 
religion. This concept of his is, variously described by 
him in his poem, called ‘Atma-siddhi \ Pandita 
Sukhalalji while appreciating the significance and 
importance of this work calls it Snmad Rajchandra 's 
‘ Atmopauisad ’ because in this tiny beautiful work, 
Siimad has explained all secrets relating to soul in a 
very systematic and simple way.-^ 

The importance of knowing the self is slated by all 
scriptures. 

TheUpnisads have repeatedly declared, ‘One being 
known, all is known.’ Acdrdh^a xiltra says, who knows 
one knows all. Tiic aphorisms likcAAhcim hrahmclsnii \ 
‘Know Thyself, ‘ I am tiial ’ arc very well known, and 
indicate the importance of knouhig that one is * .soul or 
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self ’. It can be said that Siimad's Atma-siddhi is a 

compendium of the science of self- realization, and 
✓ 

Srimad's lucid exposition makes it very easy and simple 
for an aspirant who seeks self realization. It is to be 
remembered that it is not a learned and theoretical 
composition. It is based on his own experience as a 
practitioner {sddhaka) of self-realization. As we have 
stated earlier, he himself was totally a non-sectarian.-^ 
One peculiarity of Atma-siddhi is that it does not involve 
any ritual, or japa or postures or such practices, except 
perhaps meditation, which is very much necessary for 
an aspirant to constantly or rather uninterruptedly 
remember the six tenents constituting the science of self- 
realization preached by Snmad in the said poem. It may 
also be stated that all systems of faith which believe in 
the existence of soul, and eternity of it, can believe and 
practise this science with great benefit. 

SrTmad composed the poem ‘ Atma-siddhi ’ at the 
age of 29 years as already recorded, but he was brooding 
in his heart about the same much earlier. He has referred 
to the six tenets, which are the crux of the poem, in one 
of his letters written at the age of 23 years and advised 
an admirer always to remember and search them within 
and develop his soul-consciousness and reduce liis body 



consciousness/® This advice, we will very well see. is 
the substance of his 


Later, he has explained the six tenets in detail, 
saying that they are the abode of right faith, which is 
the foundation of all spiritual progress.'” Again lie 
says that the enlightened have declared the six tenets 
as pure principles beyond any doubt whatsoever. They 
are preached with the object of realizing one's nature 
and thus they make an aspirant free from his pride and 
attachment, which have enveloped his soul because of 
his ignorant state, in which he is living from limitless 
time, and undergoing miser}' and suffering. 


About this great composition one thing must be very 
seriously noted by every spiritual aspirant that the 
whole composition is meant for, and aims at. 
achievement of self-realization, and experiencing the 
self, not only without involving any sectarian rituals, 
but also without any controversial concepts regarding 
the nature ofGod, Creator. God's grace and such others. 
It is purely spiritual and nobody can have any dispute 
about anything in the poem. Since it speaks about soul 
and as its realization is its central theme, it can be 
accepted by the Vaidikus, the Jains and also the 
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the self and its realization, though they may not use 
the word ‘ soul ’ . 

We may now proceed to analyze what '(7r/77<7- 
siddhi ’ is, and what it contains. According to SrTmad 
dtma-sddhi is self-realization. To realize or to experience 
that one is soul and not body, mind, intellect etc., and to 
know what is soul, what is the nature of soul and what 
it is to be able to be in that nature of soul, can be called 
realization of the soul. This state of being with the nature 
of the soul is a state of bliss, where one is totally free 
from misery, passions, desires, conflicts, ego, 
attachment, anger, greed and all such things, which 
make one unhappy and cause suffering from miseries. 
Such state of mind is the realization of soul. Siimad's 
Atma-siddhi consists mainly of six tenets and ancilliaiy' 
and supporting matters, which an aspirant has to study 
and bear in mind for successful practice o^dtma -siddhi, 
these are sure to help him achieve his goal and bliss. 

4. The Six Philosophical Tenets 

The six Tenets on which the whole edifice of SrTmad’s 
philosophy of Atmadharma is built, are : 

i. Soul exists. 

ii. Soul is eternal. 



iii. Soul is the author of its actions. 

iv. Soul is the enjoyer and sufferer of its actions. 

V. Soul can be liberated. 

vi. There is a path to liberation. 

Firm belief in these six tenets leads ah aspirant to 
achieve samyak-darsan which means one becomes 
introvert, as he comes to acquire general knowledge of 
soul and non-soul things and has fmn faith in those 
things and also develops great sensitivity and 
discriminatory knowledge to decide what is good for 
his soul of for self- realization and what is not. Constant 
and sincere practice with firm belief in the tenets will 
ultimately help an aspirant accomplish self-realization. 

The importance of these six tenets is fully explained 
by Srimad. Here follows an analysis of these tenets : 

Tenet no. 1 : Soul exists : 

In a very simple manner, Snmad explains soul as a 
substance like a pot or a cloth. The existence of material 
things like a pot or a cloth can be proved because of 
their possessing certain properties. Similarly, a soul’s 
existence also can be proved because of its certain 
qualities like its consciousness and knowledge, which 
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make its existence felt and thus it knows itself and also 
others unlike a material thing; which does not know or 
feel itself or other things. It is evident that this view is 
directed against the sceptics and may perhaps be taken 
to be against the Buddhists, who do not accept the 
concept of soul as is accepted by the Jains or the 
Veddntins. Alike or rather following the manner of 
arguments forwarded by the Brahminical schools of 
Indian philosophy, Srimad has answered that the 
existence of soul can be proved. He, of course, has used 
technical words like the inference of the existence of 
soul as do the Logicians or even the Veddntins. He even 
has avoided the perception and description of soul by 
some seers, as told by some philosophers 

Tenet no. 2 : Soul is eternal : 

This tenet means that unlike material things, soul is 
indestructible and pennanent. Material things are results 
of combination, of certain elements or things but soul 
is not. It is an independent substance and cannot be 
produced by combination of any substances and hence 
it is never made or produced and therefore cannot be 
destroyed at any time. It is significant to note here the 
fact that this veiw is directed against the theory that 
soul is transitory. The answer given by Srimad is the 



same as forwarded by the various schools of Indian 
philosophy that soul is not a product {kdvya). And since 
it is not a product it can not be transient. The same, thing 
is reported in a more simple way by Snmad.^'* 

Tenet no.. 3 : Soul is the author, of its actions : 

Like other things, soul is also capable of acting. 
When it acts spirtually, it can realize its nature and 
hence it is the author or doer of its own nature. From 
practical point of view, it acts under the influence of 

kavmas of passions, gathers ^"^77777<^-particles and 
is thus also the doer or author of things like a house, a 
town etc.. ’ • 

Tenet no. 4 : Soul is the enjoy er of its own actions ; 

Every action has a reaction or effect, the action being 
the cause and the effect being the fruit. This theory of 
cause and effect is a common experience of our day-to- 
day life. Eating poison has its effect, and eating sugar 
has its own effect. Similarly, if soul acts underpassions 
such as attachment, repulsion, ego and does 
inauspicious actions, it attracts inausicious karma- 
particles and it suffers; and if it is the doer of good and 
auspicious thoughts as well as acts, it attracts 
auspiciuos karma- particles and enjoys their pleasant 
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fruits. Therefore it is the doer of karmas and also tlie 
enjoyer of their fniits. 

Tenet no. 5 : Soul can be liherared. 

. i ■ - ' • 

If there is a cause, the effect is bound to follow. We 
have also seen that because the soul is the author of its 
own actions, it has to enjoy or suffer their fmits. It, 
therefore, naturally follows that if the soul does not do 
any actions either physical or mental, there can be no 
fruits which, it may have to suffer or enjoy. Moreover, 
karmic, bondage, which the soul has already acquired 
in the past lives, can be and is destroyed by reducing 
and lessening the passions and by other efforts like 
austerities, external ( hdhya ) as well as internal 
{antaraiiga), non-attachment (vairdgya), meditation, 
study of the self and spirituality and acquiring right faith, 
knowledge, and conduct, (saniyag darsana, jiidna and 
c^nY/'fl'I.Thus the soul can attain salvation or liberation 
as it has stopped influx karma {dsrava) and it is also 
annihilating its already accumulated past karma- 
bondage {nirjard), 

Tenet no. 6 : There is a path to liheration. 

As staled above sou! can be freed and liberated 
from karma- handha bv ausleriies. meditation, studv of 



soul etc.. If one can constantly remain in soul- 
consciousness {atma-bhdva) by practising above things, 
attaining liberation becomes easier. 

In the foregoing pages we have presented the 
philosophy and analysis of the six tenets. Now we may 
present a detailed analysis of dtmasiddhi 
systematically as it occurs in the text of the poem. 

In the introductory part of the poem, Snmad has 
discussed certain very important points, which an 
aspirant must understand to be able to set himself on 
the path of self-realization and be a master of 
fearlessness and bliss forever. Elsewhere, he has clearly: 
stated that these six tenets are preached by the, great 
prophets with a view to awakening human beings from 
the slumber of endless lives of sufferings.’^ The 
composition helps the aspirants to be free from ego, 
attachment and other passions and make them aware 
that they are souls and have all potentials in themselves, 
necessary for achieving God-hood. 

The poem Atma -siddhi is not only a poem; it is a 
complete and comprehensive science and philosophy 
of self-realization. Siimad has, in the beginning stated 
the purpose of composing the poem and then described 
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the present condition of the so called religious teachers, 
who are either pedants or ritualists. Subsequently he 
deals with how liberation can be the result of 
combination of knowledge and practice (jndua and 
kriya)\ the relation between dtma- jndna and sacrifice 
and non-attachment; the characteristics of a senuine 
aspirant of self-realization; the importance of liquidating 
dogmas and prejudices for realizing the self; the , 
characteristics of a pious and benevolent teacher 
( sadguru ) who is in the state of being in the nature of 
the soul; the actual obligations of a good teacher; 
importance of his grace in realizing the real nature of 
the soul; the need to give up licentious and gay 
behaviour; the importance of right faith in good teacher; 
the philosophy of the teachers, who have realized the 
self and the importance of surrendering to such 
teachers; the characteristics of those wlio are obstinate 
about their own thoughts and dogmas (matdrthi) etc.. 
SrTmad starts the poem with salutation to the real 
teacher (sadguru) whom he considers to be God liimsclf. 
because he is the person who preaches that one 
undergoes infinite suffering because one has not known 
one's own nature, who one is. where from one has come 
and whereto one will go. Then he declares that he is 
preaching the pathway to liberation (moksa), winch 



sefems to have been forgotten in this age. He records the 
traditional J ain belief that no one can achieve moksa in 
this era. He then pities those who believe that liberation 
can be achieved only by going through the rituals and 
also pities the pedants who believe that it is knowledge 
of the scripture that alone can liberate. According to 
him ritualists are those who.’ indulge in rituals, without 
knowing the purpose of rituals and without any 
understandmg of the inner self,^® while the pedants think 
and say that bondage and liberation are only 
imagination. Such pedandts are generally, internally 
full of attachment. They say so because they know and 
talk of the theoretical'statement that the soul is always 
free and'pure. Both the types of persons have to 
remember that liberation is the result of both knowledge 
and action (jnanakriyabhydm Renunciation of 

worldly life is useful, if it is accompanied by knowledge 
of self or at least if it is done with the purpose of 
acquiring such knOwledge.-^^ Unless, the renunciation 
is internal or mental, one cannot expect to achieve dtma- 
jndna. He gives a warning to the aspirant that one 
cannot achieve the goal of realization of the self unless 
one surrenders to the good and pious teacher, forgetting 
one's own thinking and beliefs, regarding spirituality.^'^ 
SrTmad further explains the importance of a pious 
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teacher and the necessity of surrendering, devoting and 
following such a teacher. Explaining the characteristics 
of a pious teacher he says : Such a teacher has good 
knowledge of the self (dtma-jndna), he is full of 
equanimity and his acts in life are only according to the 
fruits and consequences of past karma-bondage, but 
he does not indulge in any activities voluntarily so as 
to attract any karma-particles. His speech or preaching 
is unique and he is well-versed in knowledge of different 
systems of faith. 

If genuine desire to know and realize the soul is to 
arise in the aspirant's mind, he must remember that the 
scriptural knowledge is useful to make him a deserving 
seeker, but to achieve the goal of liberation, tlie aspirant 
must surrender and obey the commands of a pious 
preceptor. It is also to be remembered further that one 
cannot understand and appreciate the nature of the 
conqueror ( the Jiud) without the teaching of a pioius 
preceptor and his grace and guidance. If however, there 
is no such preceptor to teach the scriptures, and preach 
the existence of soul etc., one should take recourse to a 
deseiA'ing teacher or if a pious preacher has advised 
him reading the scriptures, the aspirant should study 
them, keeping aside his own views and opinions.-' ■’ll is 
to be remembered that birth-cycle is due to one's own 
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licentiousness and unfettered behaviour namely, 
behaving according to one’s own whims and desires. If 
this is checked and abandoned, one is bound to 
accomplish liberation. This is the preaching of the 
Conqueror i.e. those who were dispa ssion ate 
and free from ignorance (regarding the soul and its 
qualities). It is also to be remembered that licentious 
and unfettered behaviour can be checked only with the 
grace of a pious preceptor. Without such grace, 
undesirable behaviour may even multiply. Srimad, 
however cautions a seeker, not to follow a bad preceptor, 
who is bound to mislead him. Such a preceptor, not 
only ruins himself, but also the disciple, as he has no 
love for the upliftment of soul, either of his own or of 
others. 

STrmad has also explained the nature of a bad 
teacher as follows : 

(1) A bad teacher does only external sacrifices, e.g. 
giving up family, relations, wealth etc., but has no 
knowledge regarding soul and hence he cannot realize 
his self, much less guide somebody to realization of 
the self. 

(2) He believes and respects family-preceptors 
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(kulaguru) though they may not be having knowledge 
(of the soul). ■ 

(3) He believes and admires the description of the 
physical body of a Jina and the celestial places where 
the Jinas delivered their sermons (instead of their 
qualities and inner state). 

(4) An aspirant may come across a pious teacher, 
but will not believe his teachings. On the contrary, he 
may easily come to respect and surrender to a bad 
preceptor with a view to easily getting respect for 
himself. 

(5) A bad preceptor loves the descriptions of 
celestial gods and hellish creatures as the real scriptures 
and is obstinate about his own beliefs and outer 
appearance, taking such things as the path to liberation. 

(6) A bad preceptor does not care for the unstable 
mental condition of his own and does not understand 
real spiritual good but observes some vows etc., and 
takes pride in them with the object of earning name 
and fame. 

(7) He talks about the theoretical view-point 
regarding the soul and its pure state, but internally he 



is devoid of any virtues or qualities of soul. Such a 
preceptor does not value scriptures, preceptors' advice, 
or non-attachment and other useful religious 

practices like, worship, observances of vows, meditation 
or chanting of mantras, but just presumes that he is very 
learned and behaves as he likes, even licentiously. 

(8) Such persons do not have knowledge nor they 
observe any rituals. 'They cannot avoid re-birth, and are 
obstinate about their own opinions and views'. Such 
persons are very unfortunate, because they do not pacify 
and reduce their passions, nor they have any hdn- 
attachment in their heart nor are they straightforward 
or balanced and therefore they do not qualify to be real 
aspirants of liberation.'*^, . 

5. The Qualities of a Pious Preceptor ( sadgurii) ; 

MahavTra has said that firm faith in existence of 
soul and knowledge about the ' soul {atma-ifiana) are 
essential to be a monk or a saint. He says, “ Where 
there is right faith, there is monkhood ”. Same view is 
maintained by Snmad. He says : Only such a monk 
can be called a pious preceptor as has right faith, others 
are only family-gu/v/.v (kiilagiirus) having no knowledge 
of soul and are unable to guide anybody to achieve the 
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goal. If the aspirant is lucky to get the association of a 
pious preceptor {sadguru), he should feel obliged by 
him and fully surrender to him mentally, orally and 
physically and obey his orders. Such a preceptor has a 
capacity to improve and guide the mental emotions of 
the aspirant, with the result that the aspirant's speech 
and physical actions become always auspicious and he 
never indulges in inauspicious acts.'’- Stanza 36 ofAtma- 
sidd/?/ enuncmtes the crux of Srimad's philosophy. Here 
he says that there is only one path io moksa or liberation 
for ail times and the aspirant should follow that path 
and the ritualistic practices which help and lead him to 
the achievement of moksad^ He should obser\'e and 
practise those teachings. He means to say that from 
theoretical view-point (niscaya naya), the unification 
and simulteneous existence of right knowledge, faith 
and conduct {samyag darsana, judua and cdritra) is 
moksa mdrga which means, to be easily and naturally 
stable in the nature of the soul is the highest goal of an 
aspirant. But from practical point of view {vyara/idra 
nayo) brave and resolute mental, oral, and physical acts, 
which help one achieve that goal, is the path to moksa. 
A genuine and sincere aspirant is always niindfu! of 
such a path and sets himself to find a pious preceptor 
to help him achieve that goal. For the aspirant, the only 



aim and object in life is. to achieve that goal and he has 
no other desire or aspiration. He always bears in mind 
that even though, he may get the benefit of the company 
of a pious preceptor and have the benefit of his grace 
and preachings, he is bound to have passions as they 
are the consequences of his past karmas. His duty in 
such circumstances is that he should keep his mental 
state very alert and remain in equipoise and control and 
counter every passion with suitable virtue e.g., he should 
conquer anger with forbearance, greed with satisfaction, 
ego with humility and so on, and thus pacify or reduce 
his passions; he should aspire only for moksa and be 
sorry for his rebirths. If he observes and preaches all 
these things, then and then only he can aspire to achive 
the goal. If he can always be in such state of mind 
aspiring to achieve the goal then only the preachings of 
the preceptor can have impact on him, which can create 
in him good and pious thoughts, useful to further his 
pursuit of moksa 

Such thoughts will give rise to dtma -jfiana which in 
turn will destroy infatuation and attachment and 
consequently the aspirant will accomplish his goal. 
Such pious thinking can lead to the understanding of 
the path of moksa. We have already recorded that the 
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six tenets are the crux and core of Srimad's spirituality. 
We have also discussed in some detail the analysis of 
these six tenets as expounded by Srimad. It is 
significant, however to note that to make the tenets 
more convincing and comprehensible, Srimad has 
followed the traditional method of philosophical 
discussion by presenting his tenets by way of a dialogue 
between a proponent (here the preceptor), and the 
disciple. 

6 . The Dialogue Regarding the Six Philosophical 
Tenets : 

LAs many as ten stanzas are devoted for explaining 
the first tenet, namely, soul exists. 

The disciple raises objections to the proposition in 
the following manner : 

Objections : 

There is no reason to believe in the existence of soul, 
because i) it is not seen nor experienced by any of liic 
senses, ii) there is no other experience to feel its 
existence, iii) the body or the senses or the breathings 
themselves may be soul and its existence cannot be 
believed as there is no other reason, iv) and if it exists. 



why is it not perceived or seen or felt like a pot or a 
piece of cloth? 

The disciple, therefore, contends that there is no soul 
and hence there need not be a path to liberate the soul 
and hence one need not undergo any spiritual 
excercises. He, therefore, requests the preceptor to clear 
the doubt by giving reasons for the existence of soul. It 
is obvious that in these objections of the desciple, the 
argument is advanced from the sceptic point of view 
which does not accept the existence of soul. Further, 
according to the sceptics there is only one means of 
valid knowledge, namely, sense perception. And 
according to them what is not perceived by the sense 
does not exist.'*^ 

Answer : 

The preceptor replies and refutes the above 
objections as follows : 

i) The body is taken to be the soul because of the 
identification of the body as the soul from beginningless 
time , but they are different as a sheath and a sword.'’^' 

ii) Soul is the seer of external objects and of itself 
too; soul's existence is felt constantly. 
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iii) Every sense -organ cognizes only its own object. 
Tliat means there is one-to-one correspondence between 
a sense organ and its respective object, whereas the 
soul can cognize all objects of all senses 
simultaneously.'’’ 

iv) The body or the senses have no power to have 
any knowledge. It is only soul that cognizes or knows. 

v) A being may be awake, may be in dream or in 
sleep, but in such different states, the soul is one and 
the same and hence it is obvious that it is different from 
such states. Similar is the case with regard to various 
stages of life, namely childhood, youth, old age etc. 

vi) If we believe that a pot, and such other things 
exist, we have to believe that the soul, which is liic seer 
and knower of things, also exists. In other words 
knowledge of existence of external things presupposes 
the existence of the knower. the soul. 

vii) If body is accepted as identical with soul, it 
becomes inexphicable that a thin person is intelligent 
and a fat person is not. or has weak intelligence. 

viii) The qualities of soul and those of the body 
{jmdgala or mailer) arc quite different from each oilier. 

I4J 



A soul can know and understand, but the matter cannot. 
The qualities of soul or jiva and matter or pudgal are 
peculiar to each of the two substances. They cannot be 
mutually transferred. Thus both the substances retain 
thier identity. 

ix) Last, but not the least, it is the soul itself which 
is raising such doubts as above, about its own existence 
and this is very surprising. 

II. The disciple being satisfied with the reply of the 
preceptor and convinced about the existence of soul, 
raises objections about its eternity or permanency in 
stanzas 59 to 60 of A5. 

Objections : 

i) The soul is created with the combination of five 
gross elements like earth, water etc., and is destroyed 
alongwith the body and therefore it is not eternal. 

ii) Every substance is momentary. It is undergoing 
change every moment. Because of this experience too, 
soul cannot be considered eternal. 

Answer : 

This objection or rather doubt is clarified in 8 verses. 
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i) It is wrong to say that soul is created along with 
the body, which is a combination of matters and hence 
it can be seen. But this is not the case with the spirit or 
the/fvo. Nobody has ever experienced the creation and 
destruction of a soul. 

ii) If a soul is created, who can be the knower of its 
being created or destroyed ? 

No soul can ever experience or know that a soul is 
created because it dies alongwith the body. Therefore it 
is obvious that the soul existed before birth and will 
exist after death of the body. Who else knows that body 
is bom and it will die, if not the soul ? Similarly no 
body has ever experienced that the soul is bom or created 
and is destroyed. That knowledge is always possessed 
by the soul. Wliatever combinations are seen, are seen 
by the soul, which cannot be created by combination of 
any materials or elements and therefore soul is proved 
to be eternal. 

iii) Nobody has ever experienced that soul has 
created matter or matter has created soul, nor it is 
anybody's experience that soul is destroyed and/or has 
transfomied itself into matter or vice-versa. 

iv) Passions like anger etc., are found in serpents 



theoretical stand - point and not from a practical stand- 
point. 

iii) God is pure and actionless. Therefore it is non- 
sense to say that God is the creator of actions or to say 
that God inspires actions. To say so will mean to 
degrade God or blame him. 

iv) It is also to be noted that if soul is in its pure 
state or in its nature, it is the author of its own nature, 
but if it is not in that state of its nature, it does have 
impulses and vibrations which give birth to actions.^® 

IV. The disciple's doubt about the authorship of 
actions thus is removerd by the preceptor, but he is 
doubtful about the soul being enjoyer and/or sufferer 
of fruits of the action and expresses the doubt in the 
following way : 

Objection ; 

i) Karma -pudgalas are material. Because of actions 
of the soul, karma - pudgalas are attracted by soul and 
they bear fruits in course of time and the soul or the 
author has to either enjoy or suffer the fruits. But how 
can. material (pudgala) karmas make the soul enjoy or 
suffer the fruits? 
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ii) If it is said that God gives the fruits of actions, 
that can be understood; but then that will mean 
degrading God by making him a giver of punishment. 

iii) There will be no order in the world, unless there 
is God as the creator and consequently there will be no 
place where one can suffer the fruits of his karmas}^ 

Answer : 

i) Karmas or /:<7/v?2<7-particles are not only material, 
they are also conscious when the cetaiia does bhava- 
karma. Soul vibrates and gets emotions of attachment 
and repulsion. That emotion is consciousness or cetana 
and is called hhava-karma or emotional karma-handha, 
which attracts material (j?iidgala) karmas, which bear 
fruits and make one either enjoy or suffer. This state of 
soul is a conditional state, and not pure natural stale. 
Such state gives rise to activities, either mental, oral or 
physical, which actually attracts A'<7/772<7-particles or 
karma-handha. This is a natural process like eating 
poison. If one eats poison, one is bound to have its effect. 

ii) If we observe the variety in men. like one i.s a 
kin?, another is a be??ar. one is tall and the other is 
short, one is beautiful and the other is ugly, such 
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difference cannot be explained without accepting the 
theory of harm a-bandha and their fruit - giving powers. 

iii) The above reasoning makes it clear that 
enjoyment and suffering is according to one's own 
actions, either mental, oral or physical and hence agency 
of God is not at all necessary. If one refrains from doing 
actions, one will not have karma-handha and will not 
enjoy or suffer any fruits.^- 

V. The pupil seems to have been convinced that the 
soul is the author of its own actions as well as the 
enjoyer of the fruits of kannas, but now he has an 
objection about the attainment of liberation of the soul. 

Objections : 

Soul has not been liberated yet and it, is in bondage 
from indefinite tirnes. If its actions are auspicious, it 
enjoys the life of celestial Gods and if actions are 
inauspicious, it has to go to hell and thus the soul can 
never be liberated.-*^^ 

Answer : 

If it is accepted that actions, either auspicious or 
inauspicious, bear fruits, it is obvious and it must be 
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accepted that if there is no action whatever, there will 
be no karma-bandha for the soul, and the soul therefore 
is sure to be liberated. This can happen and happens 
when soul is in its natural and pure state. If that state 
or habit of the soul breaks, or rather stops, or in other 
words if this practice of indulging in actions is stopped, 
liberation is bound to follow as a result of soul remainins 
stable in its nature. It means, the soul will do no action 
and therefore there will be no karma-bandha. If the 
aspirant works hard he can attain that slate and can 
avoid rebirth for ever and thus attain liberation, which 
is an eternal state of immeasurable bliss.'^^ 

VI. Now, the disciple argues that there may be 
liberation, but there cannot be any perfect path to 
liberation, hecdMSQkarma-bandhas are gathered by soul 
since indefinite times and how can they be destroyed 
by man in his short span of life. 

Objection : 

i) Then, there may be a path, but there are numerous 
such paths, preached by many different systems. How 
to decide which one is correct and perfect? 

ii) It is ver)' difficult to decide in which caste, ouifil 
and order, one can achieve liberation, as there arc many 



sensitivity of soul and one identifies soul with body, 
mind, intellect etc., and one does not believe that one is 
not body etc., but soul, which is not only eternal but 
also capable of attaining liberation i.e. unbounded bliss. 
One is always engrossed in the pleasures of the senses 
and worldly activities and is always, subject to the 
influence of attachment, repulsion, delusion etc., which 
give rise to further rebirths. The conduct- deluding/carma 
does not allow one to become dispassionate (vrtardga) 
and avoid attachment, repulsion, passion, desires and 
ignorance and futher prohibits him from being constantly 
mindful of the fact that one is soul. It also prohibits one 
from following any religious or spiritual practices, like 
rituals, penance, meditation, scriptural study etc.. The 
result is that one is not able to be stable in one's nature 
and reduce or subside one’s body - consciousness. 

vi) It is everybody’s experience that forgiveness can 
destroy anger; humbleness, ego; straightforwardness, 
deceitful nature and contentedness, greed. Therefore, by 
practising these virtues, one will not incur any kanna- 
handha, and that is the path to liberation. 

vii) One has to give up attachment etc., and also 
opinions and dogmas and follow the path preached 
above. If one does so, one is bound to be free from 
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rebirths and achieve liberation.^^ 

SrTmad has thus explained his philosophy of self- 
realization by enunciating and explaining his six tenets 
as mentioned above. Upadhyaya YasovijayajT in one 
of his famous works 'Adhyatmasara ’ has stated that 
whoever contends the following about soul and its 
emancipation, is of wrong or fake faith : 

“Ndsti, na nityo ua kartd 
na bhoktd na ca nirvrtah / 

Tadupayasca netyahuh 
mithyatvasya padani sat II ” 

Which means : There is no soul, it is not eternal, it 
is not the author, it is not the sufferer, there is no 
liberation and there is no path to achieve the same; 
these six spell lack of faith. 

It may be worthwhile to quote a similar expression 
of Siddhasena Divakara. He writes, 

“ Natthi na nicco na kunai 
kayam na veei natthi nivvdnam / 

Natthi ya inokkhovdo ... 
cha mmicchattassa thdudim jj" 

“Atthi miiulsadhammi 
hard vcci atthi nivvdnam / 
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Atthi yamokkhovao 

cha ssammattassa thandim // '' 

It is obvious that these verses are the sources, from 
which SiTmad has taken his six tenets. For the first 
time, he had refeired to them in 1889 A.D. at the age of 
22. When he was 29 he composed the poem ‘Atma- 
siddhi ' elaborating and explaining the tenets with a 
view to giving full guidance to an aspirant to help him 
in his pursuit of self-realization, as we have already 
seen. 

Bhogilal Sheth while appreciating Atma-siddhi’ 
writes, : “ The poem gives the substance of six systems 
of faiths, unfolds the mysticism of the highest spiritual 
life, and explains the imperceptible secret of the religion 
of the soul {dtma-dharma). There is no trace of 
sectarianism and there is nothing objectionable. One 
who is genuinely keen to comprehend truth, and aspires 
to accomplish the unbroken real self-dependent bliss 
and desires the tranquility of the self, such aspirant will 
find this scripture undoubtedly very beneficial. 

Dr. Sarayu Mehta has, however pointed out that it 
is necessary for the aspirant, who wants to follow and 
practice atma-siddhi, to have a general knowledge of 
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Imndarsana, because the subject of the poem is logical 
and philosophical and primarily based on technical 
terms of Jain darsana.^^ 

Now let us see how S rim ad has explained the above 
mentioned six tenets of Atma-siddhi and prepared a 
philosophy of the religion of the soul {dtina-dharma) or 
self-realization. It is to be noted that in verse 44, Sriimad 
has said that he has explained briefly the six tenets, 
which are six systems of faith. What he means to say 
is that he has considered the views of six different 
systems and whatever views and opinions are 
favourable to achieve self-realization and are preached 
by the enlightened are incoiporated by him in the poem. 
While doing this he has avoided controversies very 
carefully. Let us see how he has done the same by 
discussing the views of each of the six systems. 

Firstly, he seems to have considered the view of 
Cdrvdka. He, of course, does not mention name of any 
faith. Cdrvdka does not believe in existence of soul. 
SrTmad has devoted verses 45 to 58 for discussing this 
view point and has convincingly proved the existence 
of soul as discussed above in the discussion of tenet I. 
One famous verse quoted in the Adhydtm-sdra of 
Yashovijayaji may be quoted in this context. It runs : 
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Indriyani pard?iydhurindnyehhyah param manah, 
Manasastu para buddhiryo buddheh paratastu m/l®' 
Srimad has, in verse 58 of Atma-siddhi, given the best 
argument to prove the existence of soul by saying that 
it is the soul itself which is raising doubt about its own 
existence and it is really very astonishing. 

In tenet II, Srimad has dealt with the concept 
regarding soul not being eternal, which veiw is said to 
be propagated by the Buddha. As stated earlier the 
Buddha also has spoken about past life, samskdra, 
rebirth etc. Srimad has dealt with this point in verses 
62 to 70. Srimad has given his arguments to prove the 
eternity of soul. He says that soul cannot be created 
by combination of any susbtances nor can it be 
destroyed or amalgamated with any other thing. It is 
eternal. He raises a question to prove his point. He 
says if one says that soul is not eternal, .then who is it 
that remembers the past? How does one remanber 
things of childhood, youth etc.? He, therefore 
establishes that soul, as a substance is eternal, but 
seems to be changing because of its association with 
other substances. Pandit Sukhalalji has also dealt with 
tile point. He has quoted the argument of Siddhasena 
bivakara from ‘Sanmati Tarka\ The argument is as 
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follows : Knowledge is transient and different at every 
moment, but who knows all that? Unless soul is taken 
to be intransient, there cannot be one who can remember 
things of the past.^- 

In the third Tenet, Srlmad deals with the argument 
that soul is always pure and does not do any karma. He 
rejects the argument regarding God, because, by saying 
that God creates or acts, we are actually degrading God 
and attributing to him good and even evil things. So far 
the argument that soul is always pure and does not do 
anything is concerned, S rim ad argues that it is generally 
accepted that soul is engrossed in or is attached to or 
enveloped in karma-bandha. If soul does not do any act, 
how do the karmas get attracted or attached to it 7 He 
very well accepts that if one's soul can develop a slate 
when one can cease doing any act. one is in a liberated 
slate. But unlill he attains that state, it is soul and soul 
alone which acts and gathers karmas. YasovijayaJT in 
his Adhyatmasdra has said the same tiling.^' 

In favour of his view that there is liberation. SrTmad 
says : Soul is undergoing birth and death, because of 
its gathering kanna.s. It is therefore, natural that if it 
stops gathering karmas and destroys those gathered 
earlier, by penance, meditation etc. . then the soul is 



bound to be free from karmas and that itself is 
liberation. This argument of SrTmad is veiy logical and 
convincing and also inspiring for aspirants. 

Lastly, he has established that there is a path to 

liberation. He has devoted about 26 verses for this. 
/• 

SrTmad has in stanza 100, explained in short the path 
to liberation by saying that whatever causes karma- 
bandha is the path to worldly life and conversely, 
whatever prohibits one from gathering karma-bandha 
leads one towards liberation. He has also discussed the 
causes of karma-bandha. SrTmad says : It is ones 
attachment, repulsion and ignorance regarding soul that 
causes karma-bandha. If one overcomes these causes, 
one will be on the path to liberation i.e. one is in the 
process to realize the pure and natural state of soul. 
SrTmad has then explained the nature of karma-bandha. 
He has advised an aspirant to mainly avoid mohamya 
karma, which is most damaging to soul. He has advised 
an aspirant to be free from one's attachment for any 
particular sect or dogmas or the so called gurus. He 
further says that a genuine aspirant must reduce his 
passions and crave for liberation only. 

Another important point that Snmad has strongly 
recommended is the necessity of association with a 
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pious teacher and surrendering to him and following 
his dictates. For SrTmad, a pious teacher is one who 
has atma-jndna and who has realized his self. For 

A 

Sfimad, such a pious teacher is no less than God 
Himself. This is because he believes that such a teacher 
alone can guide and lead an aspirant on the path of 

A 

liberation. Srim ad has preached a unique thing. Me says 
if an aspirant can be stable only in his nature uninterrup- 
tedly, he would attain omniscience and liberation, even 
though he possesses his physical body. 

A 

Sfimad wants aspirants to believe that omniscience 
is possible in the manner he has preached and to 
convince them about his point he gives a veiy good 
simile. He says that as dream of crores of years can 
disappear as soon as one is awakened, similarly the 
present state of the soul disappears as soon as there is 
dtma-jfidna. YasovijayajT in his Adhydtmasdra also 
states the same as follows : 

"Yathd svapna -buddho' rtho 
vibuddhena ua drsyatc / 

Vyavahdramatah sargo 
indiiindm na talhcksatc 

What Srimad wants an aspirant to remember is tliai 
the very concept that sou! is the doer and enjoyer of 



karma is itself ignorance, namely, the identification of 
soul with body or our body-consciousness. If we can 
give up this ignorance or body- consciousness, then the 
soul is neither the doer nor the sufferer of karma and 
that is the secret of religion or spirituality. And this 
may also be called the secret of the path of liberation. 
He further says that all the enlightened souls are 
unanimous on this point. Finally he has given the 
essence of his philosophy by pointing out that as soon 
as an aspirant realizes his nature, he realizes that the 
soul is nothing but pure consciousness, eternal and 
beyond and independent of body {dehatTta). On soul 
becoming freed from perverse or unnatural state and 
becoming stable in its nature, the soul remains neither 
the doer nor the sufferer of karmas and remains pure 
while doing any act or action, as they are done in such 
manner that it does not gather any karma-pRvticles or 
karma-bandha. This view coincides with that of the 
BhavadgTta : 

Yogayukto visuddhdtma vijitdmd jitendriyah / 
Sarvabhutdtmabhutdtmd kitn’annapi na lipyate // (V.7) 

Thus it will be seen that S rim ad's Atma-siddhi is a 
complete philosophy and full-fledged path for achieving 
self-realization. 
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Sri mad's self-realization is, for all practical 
purposes, nothing but a state of liberation or moksa in 
life. ' 

Though Srimad himself has not said in actual words, 
we can very well say that the basis of his concept of 
dtma-dhavma, his philosophy of dtma-dharma: and of 
dtma-siddlii and his concept of liberation are based on 
the Jain concept of moksa-mdrga, which consists of right 
faith, right knowledge and right conduct and therefore, 
we have to discuss what is liberation or self-realization 
according to Srimad, We will also discuss the concept 
of moksa-mdrga, the process and means of its 
attainment and its interpretation, in the light of Snmad's 
understanding, in the next chapter. 
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Chapter FV 


MEANS OF SELF - REALIZATION 


1. Introductory 

It may be said that according to Snmad thepathway 
to achieve ^tmasiddhi or self-realization or liberation 
consists of ‘ right faith ‘right knowledge ' and ‘ right 
conduct The three are also called ‘three jewels’ and 
together they constitute the moksa-mdrgg, that is, the 
way to liberation. These are the primary or fundamental 
means. However, there are some prerequisites which 
are to be practised for successfully following this path. 
They are detachment, reduction of passions, reduction 
of worldly activities, urge for self-realization, 
meditation, study of ‘the self and ‘ non-self ' 
(svadhyaya) and such other things, practice of which 
is very essential for successful adoption of the 'three 
primary^ means, mentioned above. 
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Means of Self-Realization 

Let us first see what is liberation and self-realization 
according to SrTmad.Srimad says that total stability 
of the self in its nature is liberation.' Elsewhere he 
says, “Total negation or absence of misery or suffering 
and accomplishment of the highest unobstructed bliss 
itself is liberation.”- He explains liberation by dividing 
it into two parts, 1) when the soul is stable in its nature, 
there is no influx of karmas; it is called bhdva uwksa 
;and, 2) when the soul is completely freed from all 
karma-particles; it is called dravya moksa? Again he 
describes liberation as the soul achieving its pure 
conscious state (caitanya-svarupa)d Commenting on 
the right path of liberation he says,“ One who possesses 
right faith, dtma-jnana, and a conduct free from 
passions {raga and dvesa) and whose intellect is 
balanced is on the right path.”-^ He says that soul is 
not without a natural state, but it (soul) is not aware of 
it. So it has to be made aware of that state.When this 
happens, the resultant state is called by the vnardgms 
the state of liberation.'’ He describes moksa as a slate 
of the soul, where, as a result of accomplishment of 
perfect right faith, knowledge and conduct, the soul is 
stable in its o\mi nature and is free from karma 
whatsoever and enjoys unobsiructcd bliss.' It is a state 
where the soul totally stands differentiated and 
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unaffected by and from non-soul feeling or thought, 
non-soul substance, time, place, emotion etc.^ In his 
work ‘ Bhavanahodha ’ written at the age of about 15 
or 16 he seems to have realized the importance and 
greatness of moksa .He has, in its first lesson, quoted a 
sutra from the sixth lesson of the first part of the 
Sutra-krtdriga which reads, “ nivvdna settha jaha 
savvadhamma ”, meaning , ‘as nirvana or libertion is 
the chief (object) of all religions:’^ According to him, 
there are no two or different paths for moksa. All those 
who have attained that state have followed one and 
the same path. The path consists of absolute, total peace 
(samadhi) and is always available. ’^ Wliile repeating 
his said opinion he snySy'^Moksa can be attained even 
now, in this era, but there is scarcity of able persons, 
namely pious teachers, who can lead one to moksa”. 
Snmad has explained his said contenton 'aboxximoksa 
in chapter II of his ‘ Upadesa-chdyd ’. One of the Jain 
sutras ‘ J amhudvipa prajnapti ’ states that there is no 
wofoa in this era. That statement means, according to 
Srimad, that total liberation in the form of a state sans 
body or total omniscience is not possible, but total 
destruction of ignorance and perverse knowledge and 
accomplishing right faith, knowledge and conduct is 
possible in this era, and therefore it is not correct to 
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hold that therer is no moksa in this era.Snmad's 
observation on the path of liberation is very significant 
when he says that the path of liberation is not outside, 
but it is within one's sould- 

We have seen that the path of self-realization 
consists of right faith , right knowledge , and right 
conduct , which together can be called ‘ liberation 
Out of these three, right faith is the most important, 
though the real test of right faith is right knowledge. Of 
course, only right knowledge, without right faith can 
lead to re-birth, which means misery and suffering and 
hence the importance of right faith. SrTmad has also 
pointed out that purer the right faith, greater and 
vigorous is the right conduct, which results in greater 
and greater stability in nature of the soul and such full 
fledged stability and total identification with the soul 
or its nature is nothing but bliss or a state of liberation. 

He further says that, purer right faith leads to greater 
right conduct, but for purer right faith and greater right 
conduct, right knowledge is equally essential and 
important and the source of right knowledge and its 
real preacher are the conquerors (or the 
Jinas or vTtaragius) and the pious preachers, who 
propagate the fonner's preachings. Right knowledge 
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is therefore considered to be one of the primary means 
of faith in self-realization. ‘ Right knowledge ' leads to 
01 creates right faith ' in the aspirant and ‘ right faith 
is the mother of right conduct. Right faith can help the 
aspirant achieve vitaragatd and aslo samddhi. Hence 
let us first try to understand the concept of right faith. 

2. Right Faith 

Right faith is perhaps more important than right 
knowledge, as one of the primary means of self- 
realization. It is true that right knowledge only can lead 
to or produce right faith, which in turn produces and 
leads to right conduct. These three primary means 
together constitute the path of moksa. Acdiya Umdsvati's 
Tattvdvtha - siitva, therefore begins with the suira, 
“ sdmyag- darsana -jndna- cdritrdni moksa-mdrgah 
which is the sum and substance of the path of liberation 
as preached by the Jin as. It may, however, be pointed 
out that without right knowledge , there cannot be right 
faith , though such knowledge may not be very deep 
knowledge of spirituality. However, it is certain that 
without right faith and right knowledge there cannot be 
right conduct . In other words, the right conduct is the 
fruit or result of right knowledge and right faith. Wrong 
and perverse faith, which is called mithydtva in jaina 
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darsana , vanishes because of the rise of right faith, 
which also unfolds the virtues of right conduct, which 
is a natural quality of soul. It is to be remembered that 
because of mitliydh’a, one does not realize one’s real 
nature ; but right faith, which leads to right conduct, 
helps an aspirant unfold his real nature , which is free 
from matters other than the soul and thus the aspirant 
becomes passionless or vTtardga. 

Thus, SrTmad states that vTtardgata is the chief 
characteristic of right faith and that is his own 
experience.'"^ He points out that an aspirant gets right 
faith by preachings of the person having right 
knowledge of the soul, not of the worldly things. 

SrTmad says that the Jinas have preached right 
faith,knowledge and conduct as the remedies for getting 
freed from suffering and misery and for acquiring real 
ever-lasting happiness, or bliss, which is liberation. 
There cannot be right conduct without right knowledge 
and right knowledge cannot be without right faith. In 
fact both the qualities coexist. Right faith includes 
correct and right perception, knowledge and faith about 
certain basic problems, like what a human being is, 
whether he is body or mind or consciousness. what 
causes happiness and unhappiness etc.. 
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Knowing the answers to these and such questions, 
and firmly- believing in the answers, :developmg one's 
sensitivity and discriminatory power (to know what is 
good for one's soul and what is not good )is right faith. 
Without such right faith, one cannot be and. will not be 
happy inspite of worldly possessions, ■ knowledge, 
status, relations etc.. Such right faith only can help one 
have the right knowledge, which leads to right conduct 
and which is the source of real happiness. Srimad has 
said that the above three, namely, dars ana, jnana and 
cdritra, and their coexistence is the only means of 
happiness or bliss and the absence of the trio is the 
root cause of suffering and misery. This truth is 
enunciated by the conquerors or the Jinas. They have 
also said that risht knowledge leads to right faith, but 
still right, faith is the most important of the trio. The 
reason for this, they say, is that only right knowledge 
without right faith, may lead to misery,, suffering and 
rebirth. It is . only the right faith which actually goes on 
to purify and fructify one's right knowledge. Progress 
of right knowledge depends on one's progress in the 
study of the scriptural knowledge, preached by the 
conquerors and its exponent preachers. Such pure right 
faith, based on right knowledge leads the aspirant to be 
stable in the real right conduct. Achievement of such 
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right conduct means to be free from passions and stable 
in one's nature , which in other words is the state of 
self-realization. 

He has defined right faith to be the unflinching faith 
in the principles, which are apparent in the knowledge, 
preached by the omniscients.'^ He further describes right 
faith as an achievement, which is able to convert in 
right knowledge, all that ignorance, which uptill now 
was the cause of samsdra, the cycle of birth and 
death. ’’ 

In ‘ Upadesa-chdyd ’ he explains the importance of 
right faith by saying that even if one sacrifices one’s 
princely assets without giving up pride, wrong beliefs 
and per, verse attitude {mithydtva) one will not 
accomplish the goal of liberation. One can succeed in 
achieving the goal of liberation only on destroying wrong 
faith or perverse attitude and ego and hence what is of 
paramount importance is the right faith. 

✓ 

In ‘ W'dkhydnasdra ’ SrTmad has eiven a number of 
explanations of right faith. Some of those are as follows: 

1) Right faith means faith in the omniscient (Apia), 
the scripture or preachings of the omniscient (Agama) 
and the preceptor i.e., the preceptor who preaches only 
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what is said by the omniscient. ' . 

2) Right faith exists only there, where it is free from 
all types of ignorance and ego. 

3) Right faith is said to be achieved only when the 
aspirant firmly sets himself on the path of liberation. 

4) Right faith, knowledge and conduct together 
constitute religion (d/iarma). In siich state there cannot 
he karma-bondage.^^ 

In his most important poem ‘ Mulamarga ’ Snmad, 
while explaining the three jewels {ratnatraya, i.e. 
darsanajndna and ci^nVrajprecisely defines right faith 
as a resolute and firm faith in the concept of soul, that 
it is free and independent of the body and has knowledge, 
cognition and permanence.-^ Such right faith is also 
called ' samakita ' by the Jinas. It is, however, necessary 
that the /ma's' precept is learnt by the aspirant from a 
sadguru. 

He has explained right faith in detail and defined 
various types of right faith. It is , as is already pointed 
out, firm belief in the qualities of soul, like knowledge 
(Jndna), cognition {upayoga), purity etc.. If the faith 
exists unobstructedly, it is called ksdyika, if it is 
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intermpted at times and also becomes slack at other 
times and, at times is even forgotten, it is called 
ksdyopasamika right faith. 

Right faith, therefore, is a resolute faith in the 
conquerors, their omniscience, their preachings about 
the nine principles like spirit (JTva), matter etc., the six 
substances constituting the universe, namely 1) spirit 
{JTva), 2) matter, 3) adharmdstikdya, 4) dharmastikaya, 
5) space and 6) time; the path of liberation, consisting 
of the three jewels namely ‘ knowledge, faith and 
conduct karma- bondage, cycle of birth and death as 
a result of karma -bondage etc.. 

In this context, Srimad has pointed out that there 
are seven causes which prohibit or obstruct the rise of 
right faith in a seeker. They are four acute passions of 
anantdnubandhi kasdya , anger, pride, deceitfulness and 
greed and the three mohanfya karmas. Viz. mithyatva 
mohim, misra mohim and samyaktva- mobinf. 

As long as these seven are either not destroyed 
{ksTna), or subsided {upasamUa) or partly destroyed 
and partly subsided, a seeker cannot have right faith.-’ 
The acquisition of right faith depends upon the 
proportion in which the above seven impediments are 


destroyed or subsided. It is very difficult to overcome 
these. If an aspirant succeeds in doing so he can yeiy 
easily realize his soul. The same tiling is thus stated 
by S rim ad ; If one is luckily well-acquainted with right 
preachings for a considerably long time, such 
preachings can create right faith in an aspirant.-^ 

While discus sing the effects of d arson a or 

right faiith on one who has acquired right faith, Srlmad 
says that it is nbt necessary that the aspirant who has 
acquired right faith, will be free from temporal or worldly 
duties. He will be performing. such duties, but without 
any attachment, interest or mental involvement in them. 
No such duties or activities will, however, create any 
dislike or aversion in him for spiritual upliftment. Unless 
there is right faith, one cannot get rid of the acute 
passions, namely anger, pride etc. Once freed from them, 
the aspirant will not incur A:d7/777d7-bondage, though he 
may have to do some worldly and temporal activities.* 

Srlmad says that one who has digested the six 
tenets, explained in Atmasiddhi is deemed to have 
discriminatory knowledge and right faith. This is the 
opinion of. the Jinas or the conquerors. *■* Such 
comprehension can be a result of some past efforts or 
the close association {satsanga) with a preceptor. While 
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discussing the importance of these six tenets, he says 
that the enlightened have declared the six tenets to be 
the abode of right faith: These are already discussed 
elsewhere in detail and may be explained here in short 
to enable the aspirant to know why they are called the 
abode of right faith."^ 

The first tenet namely, there is soul, is very 
important, the same being the very foundation of self- 
realization, which becomes very easy for an aspirant 
whose right faith is very strong, such a person believes 
that soul is a substance like any material thing like a 
pot or a cloth. Though it is invisible, its existence is felt 
every moment, as it is soul that knows and feels, knows 
itself and others. Its qualities or characteristics are that 
it is itself knowledge and has cognition. Second tenet 
is, ‘ soul is pennanent and indestructible which in 
other words means it is never made or bom and never 
gets destroyed and extinguished. The material things 
have limited life or existence, unlike soul. 

Third tenet is, ‘ soul is the author or creator of its 
acts, auspicious or otherwise’. SrTmad says that all 
substances are capable of acting and similarly soul is 
also capable of acting and hence is author of its actions. 
If it uses its capacity to act for spiritual benefit and to 



realize itself, it is acting perse (svasvarupataya). In 
practical life, it is the author of such acts that it attracts 
karma-pSLTticles or' karma -bondage, which is our 
experience in day-to-day life and formally (by upacara) 
it is said to be the author or creator of worldly objects. 

Fourth tenet is : ‘ soul is the enjoyer of its acts or 
rather their effects This tenet is grounded in the 
principle of cause and effect relationship. If one does, 
any act ( mental, oral or physical ) one has to bear its 
fruit. Fifth tenet is^ ‘ there is liberation of the soul. ’ As 
soul is the author and sufferer, the soul has also the 
power to lessen or destroy its karma or karma-bon^age 
by avoiding passions, by doing svadhydya, meditation 
etc., and by remaining in . its own nature and 
disassociating itself from and not being interested or 
involved in temporal and worldly things. 

Sixth tenet is that there is a path to liberation, and 

1 

hence it is said ; “ Darsana- jndna cdrritrani moksa 
margah. ” 

As stated above the karma-bondage can be 
destroyed by avoiding passions etc., and also by the 
practice of the above mentioned three jewels and thu.s 
the soul can be totally freed from karma-bondage and 
it can attain liberation. 
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Thus we see the importance of the six tenets as an 
abode of right faith. As these tenets are preached by 
i\\Q.Jinas and are eternal truths, they can very well help 
the aspirant know his (soul's ) nature and realize his 
soul.^.^ ' 

In the same context Srimad points out that the six 
tenets are preached with a view to creating a 
discretionary power in the soul to realize its nature. The 
soul is subject to perverted faith and outlook from 
beginningless time because of its pride and attachment 
and therefore the soul is in slumber all the while. If it 
awakens from the slumber and firmly believes in the 
six tenets, it can easily acquire right faith or right vision 
and realize what it is and this realization is nothing 
but liberation itself. In short, right faith is to know or 
get acquainted with soul and to be careful not to incur 
any new inflow of karma, but to try to destroy the same 
and to believe that such faith and detennination is real. 
Having discussed the first and foremost primary' means 
namely right faith we may now take up the second 
primary means of self-realization for discussion. 

3. Right Knowledge 

Right from birth man starts learning and acquiring 
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knowledge.This so called knowledge may be good and 

useful for worldly life, but it is of little help so far as 

spiritual development and ultimate bliss are concerned. 
✓ . 

Srimad discrirninates common knowledge, i.e. 
knowledge of worldly objects, form the right knowledge. 
Worldly knowledge may be useful in achieving success 
in mundane activities or affairs. While achieving such 
success or indulging in such activities, man is generally 
motivated by his passions like greed, ego, attachment, 
repulsion etc.. Such passions are detrimental and work 
as impediments on the path of spiritual development 
and therefore such knowledge is not right knowledge. 

Srimad therefore says that whatever makes one 
comprehend the nature of a thing,- is right knowledge. 
Such knowledge only is useful for self-realization, 
whereas all other knowledge is harmful to it as it only 
helps incur karma-'bond2ig&, which in turn leads to the 
cycle of brith and death. He has on several occasions 
said that, the effect or result of acquiring knowledge, 
must be to inculcate in one, detachment from worldly 
life, but the soul, generally, is not acting in its pure 
nature, it acts under the influence of attachment, 
repulsion, delusion, greed, anger etc. That knowledge, 
which does not stop or prohibit the seeker from coming 
under such influences, or from doing acts or thoughts 
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influenced by such passions, is not knowledge but 
ignorance. Knowledge is knowledge only when it 
results in avoiding or reducing such passions {kasdya). 
In his poem ‘ Millamdrga ’ Snmad has very precisely 
and aptly defined right knowledge. In stanza no.6 of 
the poem he says, “ Knowledge is that understanding 
of the aspirant which he acquires from a pious preacher 
(sadguru) and which teaches him that soul is different 
from the body etc., and it has the quality of pure 
conscious attention or cognition (upayoga) and is 
indestructible. 

The importance of right knowledge lies in the fact 
that without right knowledge there cannot be right faith, 
as right faith is nothing but unfailing faith in the above- 
mentioned concept regarding soul, and right conduct is 
nothing else but conduct which is the result of right 
faith and right knowledge. In other words, it can be 
said that right knowledge is to know properly one's 
own soul. It is like the Vedantins experience of identity 
of soul with the universal soul, "'Aham Brahmdsmi " or 
''"tattvamasT. ” 

It is however necessary to remember that though 
right knowledge sliould precede right faith, the t\s‘o 
cannot perhaps be separated from eacli other and rather 
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they co-exist or appear simultaneously. Knowledge to 
be right must be based on right faith. And right faith 
presumes that the seeker has right knowledge, though 
not very deep or perfect. If the faith is not right the 
knowledge may be perverse, as it is based on wrong 
faith. Such knowledge, so far spiritual practices are 
concerned, is nothing but ignorance. 

In Acdrdiiga sutra, the foremost scripture of the 
J ains, containing preachings of Mahavira, it is paid : 
“Egam jdnai se saw am jdnai,je sa\>vam janai se egarii 
jdnai This means, “ One who knows one i. e. the 
reality knows all, and conversely one who knows all 
knows one”. The apparent meaning or the preaching 
of Mahavira is that if soul is to be known, everything 
should be known, and effort to know everything is meant 
for knowing the soul or the reality. 

It may be mentioned that knowing the self or soul 
is the foundation of Mahavira s philosophy and 
preachings. The reason is, one who knows the soul and 
its nature, knows that intrinsically or basically soul is 
pure, but is covered by karma incurred because of the 
auspicious and inauspicious acts, perfoirned by the soul 
and that karma is the cause of sufferings of human 
beings. Thus we can understand the importance of right 
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knowledge in the path of self-realization and 

A 

emancipation. SrTmad, therefore, says that whatever 
knowledge can help the aspirant achieve essence and 
nature of soul {dtmatva), is right knowledge and that is 
the path to be followed by the aspirant.-^ 

✓ 

. SrTmad has further said that stability, in right 
conduct' must. be supported by and based on right 
knowledge and the only way to acquire right knowledge 
is to study the preachings of the passionless {vTtardga) 
and the pious great saints, who can explain and preach 
what the vltardga have preached. Of course, in his work 
entitled ‘ Upadesa-chdya ' Snmad has again made it 
clear that knowledge must be based on right faith, 
otherwise it is of no use for spiritual progress. 
Whatever knowledge is not useful for attaining 
liberation, is nothing but ignorance, from spiritual point 
of view. Without right faith one cannot properly and 
usefully appreciate and comprehend the philosophical 
preachings of the enlightened. It is equally true that 
one cannot acquire right knowledge without the help of 
a pious teacher and it is so because such a teacher has 
already acquired and experienced right knowledge. It 
is because of the association of such teachers 
preachings that one can get good thoughts, which 
produce passionlessness and they both produce rigM 

•A' 
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knowledge.-’” 

The preachings of the conqueror say that on 
acquiring right knowledge one acquires right faith, which 
leads one to be stable in the nature of the soul, which is 
nothing hurt right conduct. Further the progress in right 
faith also helps right knowldge to be deeper and purer, 
as it ultimately becomes totally free from perverted 
beliefs and dogmas, because the aspirant's right faith 
develops in him compassionate nature towards life 
and other substances and also because of such faith 
his cognition can grasp the nature of emotions ahd 
modifications.^’ Elsewhere SrTmad describes knowledge 
as a lamp giving light. We can see things in the light of 
a lamp, but in the light of right knowledge one can see 
not only things but also emotions and modifications 
ofrnindfaYr^^-vmr).^- ' ' ' 

While describing the effect of right, Imowledge he 
says that the effect of right knowledge is to be, stable in 

the soul i.e. in one's nature.^^ If right knowledge becomes 
mature, the aspirant is free from identification of the 

body etc., with soul and has no pride and attachrnent 
to things, other than the soul,, and. his cognition or 
attention (upayogd) is centred round the nature of soul 
(dtma-svabhdva)?^' This being what, right knowledge 
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yields, one can realize its importance. In part 12 of ‘ 
Upadesa chdya he has described right knowledge in a 
very appropriate manner by saying that right knowledge 
is that which arrests one's mind from getting involved 
in emotions, passions or modifications of the mind 
(citta-vrttT) pertaining to outer or worldly things 
(bdhyavrttf), reduces attachment to worldly life 
(samsara), and enables to identify right things as right 
and unfolds the qualities of soul. Of course, right 
knowledge cannot be acquired without destroying or at 
least reducing one's attachment, aversion and delusion.-^^ 
The more free one is from these emotions, the more 
right icnowledge one acquires. If one is free from these 
emotions, one does not acquire karma- bondage as 
his conduct is as per preachings of the enlightened.-^'' 
SrTmad explains the steps or stages of evolution of an 
aspirant in the following way, “ There is no right 
knowledge without right thinking, without right 
knowledge, there cannot be right faith or intuition, 
without right faith, there cannot be right conduct and 
without risht conduct there cannot be omniscience and 
liberation (i.e. supreme bliss 

In his 'VydkhydnascJra' Srimad says that right 
knowledge is always accompanied withpassionlcssness 
or detachment (vairdgya) and vice-versa.-'^ If the 
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preachings do not create dislike for sense-pleasure, it 
is to be said that one has not listened to such 
preachings. If there are interruptions in right faith, there 
will be interruptions in right knowledge also and hence 
arises the necessity of unflinching right faith. 

It is significant to record here that according to 
SrTmad, right knowledge increases, if one is at peace 
i.e. if one is internally calm and quiet i.e. has no mental 
modifications. Not only that, he further says, if one 
wants to study the 12 Aiigas (Jain scriptures called 
dvddasdiigT), for attaining self-realization, it will 
consume a lot of time, but if one cultivates internal 
peace, one may attain the same in much lesser period 
of time. Traditional dtma- dharmai religion of the soul) 
is to be internally peaceful and stable, which is the sum 
and substance of iho. dvddasdiigT In short, right 
knowledge is that knowledge which is free form doubts, 
wrong understanding and delusion ( bhrdnti ) and which 
thoroughly discloses the true nature of the soul and non- 
soul and which helps an aspirant to be free from 
attachment, delusion and develop yitardgatd. 

4. Right Conduct 

Emancipation means perfect or highest right 
conduct. Right conduct is the yield of right faith and 
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right knowledge. Right faith helps acquire right 
knowledge and vice-versa. However, there cannot be 
right conduct without achieving the earlier two, because 
right conduct comes as a result or as an yield of right 
faith and right knowledge,as is already pointed out in 
Srimad's poem ‘ Mulamdrga Srimad has defined right 
conduct as the practice in day-to-day living and in eveiy 
act (mental, oral or physical) of the knowledge and 
faith that one's soul is not body, mind, intelligence 
etc., and living as if the soul in the body is free and 
independent unit (dehdtTtd\mstha) in the living body. 

Though it is said that right faith, knowledge and 
conduct are the causes of liberation and the three are 
different things from practical stand point, from 
metaphysical point of view soul is nothing but an 
integration of these three."” He further says that right 
conduct means freedom from inauspicious emotions 
(asubha hhdva) and adoption of auspicious emotions 
(htbJm bhdva). However, right conduct of higher order 
postulates reducing and lessening of not only external 
worldly acts but also internal acts, (thoughts, emotions 
etc). Of course, this is expected of an enlightenetd person 
only. Right conduct, being the cause of liberation, can 
be achieved by an aspirant by meditation and for that 
purpose devoted practice of meditation with full vigour 
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and by renouncing attachment, repulsion and delusion 
is required. He further adds : Practice of adoptable 
(upadeya) principles is right conduct.*^' In one of his 
letters he says that the valour for right conduct 
increases in proportion to the purity of the right faith 
achieved, as a result of which stability in nature of the 
soul takes place, which ultimately leads to liberation.'*- 
In his ‘Atma-siddlii ’ Snmad has said that for achieving 
right conduct, it is necessary that one increases 
knowledge of the soul (dtma-hodha) and vTtavdgata 
(passionlessness) i.e. destruction of passions like anger, 
pride, deceit, greed, delusion, attachment, aversion etc.. 
The same thought is expressed by Kundakundacar>’a, 
stating that right faith, knowledge of the soul (dtma- 
jndnd) and passionslessness (vTtardgatd), and right 
undeTstanding (samyak-buddlii) and very dispassionate 
attitude (sdnta-bhdva) towards pleasures of senses is 
the path of liberation.'*^ Again he has stated that 
whoever unfailingly practises right knowledge and right 
faith, the ' two being the inherent qualities of the soul, 
his right conduct is also pure as stated by the Jinas. In 
his ‘ Abhydniara parindmdvalokana ’ Srtmad has 
described the inner state of such an aspirant by quoting 
the following sentence from ‘ Dasavaikdlika siltra ’ • 
“ Avi appano vi dehammi ndyaramti mamdiyam ”, which 
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means, “ (the aspirant) ceases to have attachment even 
to his body.” Whoever has attachment either auspicious 
or inauspicious for substances other than the soul, the 
conduct of such a person is cormf>i(bhrasta). Therefore 
he says' that whoever is free form all associations and 
is uninterruptedly stable in nature of the soul and is 
only a knower and a seeker, can be called a practitioner 
of self-conduct and such a person becomes 

entitled to self-realization. 

Main obstruction in the unfoldment of right conduct 
is the deluding (mohaniya) karma, which is of two 
types ; faith - deluding (darsana- mohamya) and 
conduct- deluding ( cdritra - mohamya). After destruction 
of faith- deluding karma, one attains great love for the 
path of the conquerors. As the conduct - deluding karma 
gets destroyed, passions are destroyed and total 
interest, acts and efforts, mental, oral and physical are 
directed towards sefl-realization.'^^ In his Vydkhydnasdra 

y 

Sfimad Rajchadra again says : There cannot be right 
knowledge (of the soul) without good thoughts, and 
there cannot be right knowledge, without right faith 
and in the absence of right knowledge and right faith 
there cannot be right conduct without winch again there 
cannot be omniscience (kevalajhana) and liberation. 


Wc have seen that self-realization means 
achievement ol right faith, right, knowledge and right 
conducl, collectively called vatnatraya . For achieving 
ratiiatraya, most important requirement is the 
association, and grace of a pious teacher. If an aspirant 
is fortunate enough to have such teacher he has to 
totally surrender to him and obey his dictates for 
achieving self- realization. Let us now discuss the nature 
and importance of a pious teacher on the path of self- 
realization. 

5. Pious Teacher ( Sadguru ) 

We have already discussed the concept of an ideal 
teacher in the preceding chapter. Keeping in view the 
significance and the importance of the subject and the 
special importance attached to it by Snmad, we discuss 
here in detail the various aspects of an ideal teacher 
{sad guru). 

S nmad in his poem ‘ Mulamdrga ’has defined right 
knowledge, faith and conduct in a very brief and apt 
manner. The three together constitute the pathway to 
liberation. In stanza 6 of the poem while defining right 
knowledge he has said that right knowledge is to know, 
with the help of the preachings of a pious teacher, that 
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soul is different from body, it has the inherent quality 
of knowledge and it is indestructible. What he means 
to say is that in the process of acquiring right 
knowledge a teacher plays an important and significant 
role. However, an aspirant studying scriptures by 
himself is not enough. He must study them with the 
help of a pious teacher. This stress of SrTmad on the 
role of pious teacher shows how he values the 
importance of a right or good l&dich&r (sad guru) and his 
preachings. He has said that he wants to make no 
difference between a pious teacher, a saint and God. 
The reason for his saying so is very sound. He says, 
“It is such a teacher, who introduces God to him. 
Through him only he knows what is, who is and where 
is God, and his relation with God.”'’-'^ 

6. Importance of Guru 

At an early age of 16, he wrote his book called 
‘Moksa - mala ’ and there he has stressed the importance 
of satsaiiga of a satpurusa.^^ He has said that satsanga 
is the root of happiness and it is the best means to 
purify oneself. If one is in bad company (kusaiiga), 
diseases of his soul like, attachment, pride, anger, lust 
and ignorance increase, but good company (satsotiga) 
helps one’s soul to be free from such passions and 
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ignorance, and leads on the path of self - realization. In 
the same context he has said that to be in constant touch 
of pious literature is Tdsosatsaiiga as it is as good as to 
be in company of a pious son (satpurus a). ‘‘Hn one 
of his letters, he says that satsanga is inyaluable and 
unparallel in this transient life.'’^ He says that liberation 
is in one's hand, but one has not achieved that stage 
only because in limitless past, one did not, either qualify 
himself for that or he did not come across a pious 
teacher.'*^ According to him an aspirant should, whole- 
heartedly, be the devotee of a teacher and remember 
his life and study and brood over his qualities. He should 
seriously study secrets of his acts, mental, oral or 
physical and follow him in all his activities. Whatever 
such teacher, who is a jndm himself, has loved in his 
heart, and accepted as good and useful for achieving 
liberation, are real secrets and the aspirant must follow 
them and this is the advantage of getting a satguru.^^ 
The importance of pious teacher is expounded in 
Suyagadangq as follows : 

Evam mattd mahantaram, dhammaninama sahiya 
bahu jana guruno chanddnuvattaga, viraya tinna- 
mahoghmahiyam.^^ 

It means the aspirants, knowing that good of the 
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soul is very difficult to achieve, unless one follows a 
pious teacher's orders, have succeeded, in giving up 
sinful acts and achieving the goal of self-realization.^^ 
In the very beginning of Acardiiga sutra, is stated the 
importance of a pious teacher in the following 
statements : 

Few people know that they have come from either 
East, West etc.... because of their own knowledge of 
past life (jdtismarana jiidna) , or from an enlightened 
person or from a pious teacher, who has heard from 
the enlightened. Here the reference to knowledge of 
past lives also suggests that the aspirant was fortunate 
to have an association of a pious teacher in past lives, 
which helped him know that he is a soul, wandering 
from one life to another. In Acdrdiigasutva, it is also 
said, “ dnde dhammo, dude tavo” ( to follow the orders 
is religion and also penance). MahdvTra has said that 
innumerable souls have attained liberation by 
surrendering and obeying pious teachers." Snmad has 
quoted the following sentence ofSrT S ahkaracarya. 
'‘‘’Ksanamapi sajjanasangatirekd, hhavati bhavarna- 
vatarane naukd'\^'^ It means that a company of a pious 
person even for a moment helps one to sail this sea of 
birth and death and reach the other shorc.^'' Siimad has 
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repeatedly emphasized this fact. It is very difficult to 
come to know or come across a pious teacher in this 
era, but one has to make best of efforts to get such a 
one.'’^’ 

Many have followed the path and attanied liberation 
by submitting to the pious teacher. SrTmad has pointed 
out that the enlightened sadguru does not desire any 
devotion, but the aspirant, who desires to be liberated, 
has to be a devotee; because, without devotion the 
sad guru's preachings do not yield any fruit. Similarly 
he points out that the commandments in the scriptures 
are indirect and are meant for making one an authority 
of scriptures, but if one desires liberation, one has to 
follow the preachings of a satpurusa. 

✓ • • , 

SrTmad himself admits that he always submits to 

the satpurusa, because he believes that nothing else 
can destroy the sufferings and greed except 'the 
preachings of sadguru. Such a person is a great favour, 
a solace and a refuge. Not only that, but whatever peace 
an aspirant experiences in life, is due to auspicious deed, 
which in turn is due to the fayour of such sadguru who 
alone is useful in getting peace or supreme happiness.^® 
In spite of such miraculous power, a satpurusa has no 
ambition, pride, selfishness, over-confidence or 
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arrogance.Snmad, therefore prays and says, “ O God, 
forgive me, if I do not make any difference between 
you and a satpurusa. In fact I value a satpurusa more. 
You are very incomprehensible and that is what makes 
us seek a satpurusa. Please tell us what to do ?’■ He 
further prays, “ O God, please bless us with intimacy of 
a satpurusa md devotion to him rather than liberation. 
Please do not mind if we worship him more than we 
worship you”.-"'^ He goes to the extent of saying that 
there is no difference between a jnam and God Jfiam 
is God. If one makes difference between the two, one 
will not get the right path. This is why the first place in 
the panca-namaskara or paramesthT namaskara of the 
Jainas, is given to arihanta i.e. God in human body 
and not to the Siddha, who, in fact is a perfect or 
complete God. Siddha is placed second, being bodiless 
and therefore unapproachable. SrTmad finnly believes 
that the best means of achieving liberation is satsauga, 
because satsaiiga is intimacy of those great souls who 
have proved their worth for achievement of liberation. 
Their importance lies in the very fact that their presence 
itself can easily help us realize our ‘nature'. Only 
recollecting the great souls does not help us realize our 
nature, thouah it is verv' useful and beneficial for that 
purpose. It can, therefore, be said that such presence of 
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satpurusa is ‘liberation ’ incarnate/'® . 

SrTmad describes the importance of satpurmah'j 
saying that the enlightened have enjoined not only 
surrendering to satpurusa but having firm faith that he 
himself is paramesvara. Such faith displays utter 
modesty which helps an aspirant treat himself as an , 
humble servant of all beings, which helps him acquire 
real capability or worthiness for liberation/’ 

SrTmad says that an intimate association with the 
enlightened who is atmdrania (self delighting in the 
self) helps keep oneself in one’s own nature and stops 
going astray. Such association helps the aspirant get 

rid of his defects and acquire straightforwardness, 

forgiveness,' introspection, less activities, less 
possessions etc.^-'It is certain, he says, that one who 
has realized his sOul, can alone preach rightly what is 
the nature of the soul or what is self-realization and 
there is ho other way of knowing the sOul except from 
such person.®-' He says that if one wants ot get rid of 
sufferiiig completely, one has to reach one's soul. Such 

person should decrease his love for worldly activities 
and obey whole-heartedly the preaching and command 
of satpurusa by sacrificing all his opinions and desires 
and thus get rid of the sufferings.®^ The substance of 
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such preachings therefore, is that if one reduces one’s 
worldly activities and possessions, such reduction will 
automatically reduce one’s involvement with worldly 
affairs, and help increase thinking about soul, which 
will help one acquire self-knowledge, which 
consequently will in turn help unfold one's real nature. 
Unfoldment of real nature which is equal to getting 
freed from all sufferings, amounts to liberation.^^ Here 
again he says that he does not make any difference 
between purusottama (God), satguru and saint. They 
are one and the same for him 

7. Description of a Sadguni 

Snmad, describes a satpurusa as one whose mind 

is under his control, and does not fluctuate, one in whose 

mind roots of passionlessness have grown, one who is 

free from the cause of mental distress, one who fonns 

opinions and viewpoints after considering and 

respecting all other viewpoints and aspects and whose 

mental state is very pure.He holds that it is such a person 

✓ 

who is capable of becoming a sadgurn.^^ Snmad has 
also described an enlightened person or a .ra/pnmra as 
a person who is always with and brooding over liis 
self. Though he has to suffer and bear fruits of his past 
life (prdrabdha), such a person is. in fact, free or 
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liberated as soon as he is free from ignorance, because 
of his acquiring knowledge of the self i.e., his self is 
free and independent of his body and he is also free 
from happiness and suffering or joy and sorrow, and he 
needs no shelter or refuge. He does not crave for any 
grace or the will of God. One who always desires 
devotion to satpwusa, is very firm and unaffected 
whenever he has to undergo suffering. 

For such a person, God's will and his own destiny 
or prdrabdha are one and the same. He remains calm 
and free from attachment or aversion, whenever he 
comes to suffer or enjoy. As he is in his nature , he 
needs no help or support. His independence in the form 
of equipoise is more powerful than even the will of God. 
Dependence on the support or the help of the will of 
God may be proper for an aspirant who is practising 
devotion; but for a jfidm , who is independent, everything 
is the same, or it may be said that a jfidni is self- 
dependent i.e., he lives his life and suffers fruits of his 
ov/n karmabandha very dispassionately as he is 
established in his own nature and is stable in it. For 
him there is nothing to be done. Thus, he is indifferent 
to all that happens, good or bad. If one desires anyting, 
one may depend on the v/ill of God, but the case of an 
enlightened one or jiidm is altogether different. He has 
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no desire nor does he expect anything whatsoever.^^ 

Elsewhere, SrTmad has said that such satpurusa is 
very very difficult to come across. For such satpurusa, 
religion, that is, atma-dharma is everything, it is his 
bone, sldn, blood, sense, action, activity - sitting, getting 
up, studying, sleeping, awakening, eating, living and 
what not. Such a person is God in human foim or a 
living God.*^^ 

We may find a jndni indulging in some acts, but let 
us remember that his acts are the fruits of past karmas 
and he does not do anything of his own will or volition, 
as an ordinary man does and gets bound by karma- 
handha. 

The whole purpose of the scriptural preachings is to 
teach a man to be free from attachment, aversion etc.. 
But it is very difficult to learn that, so long as one is 
associated only with the men of worldly activities and 
men of the worldly knowledge. Hence the enliglUened 
have advised the importance of salsauga of a satpurusa 
which helps one get disinterested in and unattached to 
the associations of the outward world and makes a man 
introvert to enable him to underst and that he is not bod}’, 
mind etc., but is soul and it is all powerful and capable 
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of becoming blissful. While describing his own 
experience in letter no. 491 on p.393 Srimad says 
that it is one's own self-realization that one should 
treat as important and all other means of spiritual 
practices as subordinate and should worship whole- 
heartedly only satsaiiga as the chief cause of liberation, 
which makes all other practices easy. If one does not 
accomplish supreme happiness even after getting 
satsaiiga, which is a very rare coincidence, it is certain 
that the problem lies with the aspirant himself, because 
it is possible that he has not given up the evil and 
obstructive causes. . . ■. 

He also tells us how to recognize a satpuvusa. His 
preachings are always devoid of anger and pride, he 
will preach only spirituality, which is extra-ordinary, 
his teachings are always much superior to those of any 
other ignorant person pretending to be a guru. So long 
as one has not heard a satpurusa, one cannot appreciate 
scnptnx&s. A sadguru can destroy one's kgrnms. In his 
‘Upadesa-chdyd \ Srimad states that soul and sadguru 
are one and the same, because it is his soul and its 
nature which he has realized and hence his soul is 
sadguru and therefore both are one and the same. Hence, 
he has, many times, said that one who wants to realize 
his soul for getting totally free from sufferings, must 
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surrender to d.satpurusa and follow, with all his might, 
what he preaches.”^’ SrTmad advises the aspirants to 
search for a satpurusa and nothing else. He should find 
him and totally surrender to him and follow him."- If 
one can do so whole heartedly, one is bound to 
accomplish supreme happiness because such a 
satpurusa is always one within his own soul. Ksad guru 
speaks his own experiences, which are not stated in 
scriptures nor they are ever heard. He has no desires. 
His life is a secret. Srimad says that the happiness of 
an enlightened person lies in the state of being in his 
own nature, he seeks no happiness in outside things. 

8. Availability of a Sadgurii 

The present times are very hard and very 
unfavourable for practice of spirituality and sadgurus 

A 

or satpurusas are very very rare to be found. Snmad 
therefore has said at many places in his writings that if 
no such^adgmw is available, one should worship such 
things and places and study such scripture as would 
increase the sentiments (hlidva)o{ passionlessness 
(vairdgya), and subsidence of kasclyas (attachment, 
aversion etc.).’*’ Satpurusa may also be of different 
grades. If he is sufficiently advanced, it may be possible 
to know him rather easily because he may speal: 
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something favourable to one's nature or which one may 
find convenient, but if he is in fully advanced stage, it 
may be difficult to know him. It is so because he is not 
interested in pleasing anybody, as he is free from desires. 
Such sad gurus, may not ask one to take vows to observe 
some rules, but would only advise one to observe some 
rules and good conduct. The association of sndasadguru 
must result in changing one's life in due course. Siimad 
says, an aspirant must find out a satpurusa at any cost 
and totally sun'ender to him and devote himself with all 
his might, This will destroy all his passions and desires, 
because such a person, who has realized his soul, can 
only help him achieve self-realization. He further says 
that to accomplish sat (truth), one has to come in touch 
with the embodiment of sat, that is the satpurusa. 

9. Utility and Benefit of 

Srimad says that one can become paramdtma by 
devoting and dedicating oneself loparamdtmd, but that 
devotion and dedication is not possible, unless one 
surrenders at the lotus-feet of a satpurusa with all 
humility. This best piece of preaching is given by the 
Nirgranthas.'^^lnXhQ same context he has said that one 
who can control breathing, can control mind and if one s 
mind is under control, one can be merged in one's soul 
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(dtmalnia). But this also is a sort of ritual. 
Metaphysically, means or ways to realize soul lie in 
the heart of a satpurusa. He says that control of mind 
should result in control over one’s passions. For that 
purpose there are two means : sodguru and satsaiiga 
which bring out the potentialities of the soul. Snmad 
says that all the satpurus&s have followed only one 
path and that path is the path of dtma-jndna and 
nCces s ary right conduct for accomplishing dtma- jfidna, 
which is nothing but a state where there are no passions 
(attachment etc,).”^’ He clearly states that no tme religion 
is possible without a satpurusa. But it is very difficult 
to get association with a satpurusa in this era. Hence it 
is rather impossible for a seeker to achiovo. saniddhi as 
a fomi of true realization of one's nature which is not 
possible without the actual association of a satpurusa. 
Though devotion to the great souls of the past is, no 
doubt beneficial, yet, such devotion cannot help in self- 
realization. This is so because a satpurusa is an 
embodiment of liberation. He further says that even 
meditation without the help of satsaiiga is superficial. 
Any progress on the path of spirituality is liable to 
vanish if achieved without the actual guidance of a 
sadguru.^^ He therefore says that a seeker has two 
great obstructions on his path. First, living as per his 
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own whims and desires and second, worldly obligations. 
If one wants to avoid them, one has to follow the 
preachings of the enlightened.”^^' Srimad, while 
discussing the reasons, as to why an aspirant does not 
succeed in setting himself on the path of realization, 
says that it may happen that an aspirant had come in 
contact with a satpurusa and still he did not succeed in 
adopting the path. The reason of such happening may 
be that he has exercised his valour, will power and vital 
force in following that path, but still he was subject to 
influences of some undersirable association or was 
contained within his own wrong notions and faith. 

If one gets attached to woman and other material 
things even after coming in contact with an enlightened 
person, it means that he had not given up the above 
mentioned defects. Srfmad has discussed the 
importance of satpurusa and his teaching in many ways. 
He says that because of the great virtues, pious acts, 
great knowledge, great peace, great quietude in an 
enlightened person, satpurusa, various inauspicious 
feelings vanish and auspicious virtuous feelings anse, 
which lead to the attainment of his nature. The 
preachings of the enlightened are themselves scriptures. 
In order to get such preachings embedded in the mind, 
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an aspirant should always study the scriptures, 
preached by the vTtaraga. Of course, it is very neces s ary 
that the secret of those scriptures is first explained by 
some satpurusa.}^ The best way to destroy one’s sex 
impulse is satsanga alone which increases one’s internal 
power and destroys the sex impulse.^^ He says that even 
for those aspirants who have made special progress, 
satsanga and satpurusa are neces sary.^-^ He has also 
advised seekers to study satpurusas and be equipped 
with good and right conduct in dib?.tnct ofsatsamdgama. 
Hehas stressed the importance of spiritual studies and 
control of senses for achievement of a state of purity 
which is proved to be useful, if followed with vigour. If 
there is some failure sometimes, one should remember 
then the conduct of a satpurusa}'^ SrTmad says that 
without meritorious deeds (puny a), one cannot come in 
contact with a satpurusa and having come in contact, 
to know such a person, still greater puuya is required, 
and still higher puny a is neces sar}' to be able to be 
devoted to him and follow his preachings. This is said 
by the enlightened and it is true and it is Siimad's own 
experience.^-^ 

✓ 

SrTmad has shown how one can be a real devotee of 
a satpurusa. One's conduct should be ^'er}■ pious and it 


should be progressing. That will make one a good 
devotee.^^ In fact, to observe good conduct is itself 
following the satpurusa, because that is the purpose 
of pure and faultless conduct and that only is devotion 
to satpurusa. He has stated in Upadesa- chaya that 
real faith in paramatmd, perfect faith in pious teacher, 
and the religious preachings of the omniscient is called 
satnyaktva (righteousness). One cannot properly 
understand and'appreciate the nature of paramdtma and 
religion if the teacher is not pious. If the aspirant gets a 
pious teacher,' he can very well understand and 

appreciate his teachings.^^ Srimad has quoted the 

following two verses to emphasize the importance and 
utility of a pious teacher : ■ 

1) Ajnanatimiraiidhanam, 
jndndhjanasdldkaya I 

'N'etramimmTlitam yena, 

tasmai srigurave namah Ij.^^ . 

It means, “Obeisance to that guru who, with the 
collyriuih - stick of Knowledge, opened the eyes of those 
who were blind with the darkness of ignorance.” 

2) Moksamdrgasya netdram, 
bhettdram karmabhubhrtdm / 

Jndtdram visvatattvdndm 
vande tadgimalabdhaye // 
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It means, “I prostrate ( to the pious sadguru ) for 
acquiring the qualities of being the leader of the path 
of moksa, and also because he leads on the said path, 
and has cmshed the mountain of karmas and is knower 
of all philosophy.” 

Wliatever Siimad has said about a pious teacher in 
his correspondence, he has summed up in a few verses 
of his 'Atma-siddhif In verse 10, he explains the 
characteristics of a piouis teacher by saying that such 
a one has acquired knowledge of the soul (atmajudna), 
i.e. he is not interested in any thing other than the soul. 
He is equitable towards all persons and in all situations. 
He does not do any act voluntarily; but he has to do 
some acts, which he is destined to do because of his 
past karmas. His preachings are unusual and unheard 
of and they are like scriptures. 

In verse 11 Snmad explains the importance of a 
pious teacher. An aspirant has to realize that though 
fheJinas are benevolent for an aspirant, the benevolence 
of a pious teaeher is much beneficial. Unless an aspirant 
is well aware of this fact, no good thoughts about soul 
will arise in his mind.^’ 

In verse 12, Srimad says that an aspirant cannot 
comprehend the importance and nature of a.Jina without 
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the preaching of a pious teacher, and unless he 
comprehends the nature and importance of a Jz;2ff,ho\v 
can he understand how benevolent a Jina can be? 
Having discussed the importance of a pious teacher on 
the path of self-realization, we shall now study the 
importance of studying the scriptures . 

10. Scriptural Studies (Svddhydya) 

Srimad has repeatedly advised aspirants to study 
scriptures specially those which help an aspirant know 
the real nature of soul, develop non-attachment and 
subsidence of the passions, reduce interest and 
involvement in worldly activities and associations and 
such other things. He has advised aspirants to study 
scriptures like Yoga-vdsistha, Acdraiigasiltra, 
Uttarddhyayana siitra, Sutrakrtdrigasiitra, 
Dasavaikdlikasutra, Paiicdstiikdya, Adhydtmasara, 
Drcnya sangraha, N dradabhakti siitra etc.. 

As an aspirant starts studying the scriptures, 
including books on philosophy and religion, he reads 
about metaphysical and philosophical concepts which 
are not comprehensible to him, either becuase they are 
beyond experience and perception, or because there are 
conflicting views about one and the same concept, e.g. 
whether there is God, what is the nature of God, whether 
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a soul itself is God, whether there is one universal soul, 
or each soul is a different unit, whether there are things 
like moksa, heaven, hell etc., whether the universe is 
created and if it is, who has created the universe and 
why ? 

Srimad has tried to solve this problem of an aspirant 
by telling him that he has to remember that scriptures 
contain generally two types of thoughts. One type of 
thoughts are metaphysical or philosophical and other 
type of thoughts are related to preachings for aspirants. 
The former type of thoughts are called by him 
Siddhantabodha and the other type of thoughts are called 
Upadesahodha. It is necessary that an aspirant should 
first well digest Upadesahodha in his life to be able to 
comprehend the Siddhantabodha. The reason for this is 
that the thoughts or concepts in Siddhantabodha are 
matters and things which are experienced by the 
enlightened and described by them in their own words, 
as it was possible for them to explain in words. 
According to Srimad one cannot experience and decide 
the nature of such metaphysical things because of the 
obstruction of one’s own pers^erse intelligence, which 
does try to understand nature of metaphysical things 
and explain them. However, such per\’ersc intelligence 
is not capable of understanding and explaining things 
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in a right or proper manner. In order lo understand and 
explain them rightly and proeprly, one has to cultivate 
non-attachment and subsidence ofpassions. These and 
othei practices and preachings which generate 
indifference to the worldly or mundane life are called 
Upadesahodha.’ An aspirant has to first study, practise 
and digest them.^“ He further points out that if the 
perverse intelligence of an aspirant is only used to 
understand and explain metaphysical things, the latter 
too will appear perverse and distorted, because the 
perception and vision of such aspirant is blurred because 
of attachment and passions. If they are very strong, 
the perception and vision will be more defective and 
such aspirant will never understand or comprehend the 
metaphysical things properly and rightly. 

The perverse intelligence being due to ego, 
attachment and passions, the perversity subsides with 
the rise of non-attachment and subsidence ofpassions. 
Non-attachment to family, possessions etc., is called 
‘vairdgya’. Reduction in passions and maintaining 
equanimity even in adverse conditions is called 
‘upasama\ These two. qualities develop right 
intelligence, which can understand and explain 
metaphysical things and conc&pts. Vairdgya and 
iipasama produce discriminatory powers (viveka) in 
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the aspirant, which produces atma-jnana. The scriptures 
of the Jina are full of preachings for developing 
vairdgyd and upasama rather than discussions of 
siddhantahodha. ThQ causes of passions and attachment 
and delusion are worldly and temporal activities and 
associations {drambha and parigraha) and to reduce, 
avoid, and stop them is the sure path for developing 
vairdgya and subsiding one’s passions.^’ In short, 
ordinary intelligence and its capacity to understand or 
judge the nature or existence of metaphysical entities 
is very inadequate and incapable of forming any 
judgement; because those concepts are matters of 
experience of the enlightened and not to be understood 
and judged by ordinary intelligence, even of the so 
called learned panditas. 

Sfimad, therefore says that philosophical concepts 
are things which are experienced by the enlightened or 
those who have realized the self. They have expressed 
the philosophical concepts in words of their o\\ti choice 
and in their own way. This is to say that certain things 
are matters of experince only and can be understood 
only after enlightenment. Such enlightenment depends 
on the destruction of ihe karma-bandha, especially what 

is called jndndvaromya karma in Jainism. 

✓ 

Sfimad therefore points out, as stated above, tiiat 
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such enJigiiicninent is achieved when one is free from 
attachment and has one’s passions subsided 
considerably. And for achieving this state one has to 
follow only the preaching of the enlightened and not to 
woiTy about the knowledge of philosophical matters. 

SrTinad again says that there are certain differences 
regarding some concepts in Vedanta darsana andkim 
da} Sana e.g. about the nature of Bi-ahnmn and nature 
of soul. An aspirant may believe anything in the 
beginning, as it does not matter much at that stage. What 
he has to do is to know or realize his soul by developing 
van dgya-bhdva and upasama and then decide for 
hirnself the exact nature of the controvercial concepts. 
For developing vairdgya and upasama, he should study 
the scriptures IfkeYoga-vdsistha, Uttai‘ddhyayana,Sutyci' 
h'tdiiga etc?^ 

It may be stated here that the Jain’s karinQ' 
philosophy explains ignorance or lack of knowldge by 
saying that knowledge of the soul is obscured by 
jndndvai amya karma. There are many types of that 
kaima. Subsidence of passions destroys the 
obscurement of one’s intelligence and helps one know 
and become enlightened. Of course, the degree or 
progress of knowledge and enlightenment will depend 
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on the degree or progress of destruction of passions 
and attachment and consequent destruction of 
jnanavaraniya karma. 

It need not be said that the attachment and passions 
relate to the family- members and possessions and are 
created by the gain or loss of the family members and 
possessions; and one’s intelligence is conditioned by 
attachment, hatred and other passions and such 
perverted intelligence can never comprehend the 
concepts regarding philosophy. In Jain technical terms, 
destruction of attachment and passions causes 
destruction of mohanTya (deluding ) karma, which 
results in unfolding of knowledge ( atma-jnana), which 
is the very nature of the self. It may be mentioned that 
one who desires to cultivate non-attachment and 
passionlessness, has to decrease worldly activities 
which involve violence called dramhha as such 
activities are very much detrimental to the growth of 
non-attachment and the state of passionlessness. 

It may be stated here that Jain karma- philosophy 
divides karma-handha in eight main categories. One 
of them is juduavarauTyo karma, which again is divided 
into five types : 

1 ) mati judnm^aramya 
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2) juaiiavarauiya 

3) avadhi jndndvaramya 

4) inanahpaiydya jhdnavaramya 

5) kevala jhdndvaraniya 

These five respectively cover the five types of 
knowledges, called /?iati, sruta, avadhi, manahpaiydya 
and kevala-jhdiia. As the aspirant decreases arambha 
and pari graha and develops vairagya and upasamaiis 
stated above, his above karma-handhas gradually get 
destroyed and then the five types of knowledge 
mentioned above unfold and he becomes capable of 
comprehending philosophical concepts {siddhanta- 
bodha). 

Srimad points out that the question, whether there 
is one universal soul {Brahma) or multiple souls should 
be decided by an aspirant only after he hasTealizedhis 
own soul. In chapter 14 of his Upadesa-clidyd he gives 
a very good piece of advice. He says that an aspirant 
should not worry about philosphical things, but should 
woiry about or rather study only such things and matters 
which are useful for his soul and its realization.'^^ 

In his Vydkhyanasara he reminds an aspirant not to 
find faults with the teachers or the enlightened ones. 
The aspirant should remember that his own 
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understanding and knowledge falls short and is not able 
to understand and appreciate them.^^ 

Having discussed how to read and what to learn 
from scriptures, we now propose to discuss the duties 
of diSddhaka as an, aspirant and the concept of sddliand 
(spiritual practices ) which help the aspirant progress 
fast on the path of self-realization. 

11. Preparatory Sadhana: Developing Vairdgya and 
Upasama 

An aspirant, who has decided to tread the path of 
spirituality and achieve the goal of self-realization, 
has:to follow and practise many things, some of which 
are mental and some physical. He has to remember 
and be always mindful of the six tenets of Atma-siddhi, 
which would give him mental and internal strength. 
However, he has to do certain behavioural practices, 
(conduct rules), which help him and support his mental 
efforts. In short, he has to reduce his dvambha and 
parigraha and develop his vairdgya and upasama- 
bhdva. In Jain darsana, the terms dranibha and 
samdrambha are used to mean killing or violence. 
Parigraha means possessions or posscssiveness. 
Indulgence and involvement in activities, physical or 
mental, involving drambha and parigraha crcMc in man 
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allachment and possessions like greed, ego, anger and 
dcceillulness etc., which cause karma-bondage and 
whicli yield sufferings and hence a sadhaka has to 
minimise or avoid activities involving drambha and 
parigraha. SrTmad has, therefore said that indulging 
voluntarily or intentionally in such activities is ver}' 
detrimental to the welfare of the soul and is the cause 
of fickleness and instability of mind and also of 
undesirable emotions in the mind.^’ 

A sadhaka is, therefore, expected to avoid arambiia 
and parigraha and practise vairdgya and upasama. 
Vairdgya is non-attachment and upasama is reducing 
and pacifying of passions. This is obvious because 
greediness or craving to acquire and amass as much 
wealth and possessions as possible is bound to make 
one unhappy and restless, whereas one, who is 
contented and satisfied is happy and peaceful. Snmad 
has, therefore laid much stress on developing non- 
attachment or aparigraha or coniQnlmoxii, in his ‘Moksa- 
mdld \ Here he has pointed out that a greedy person 
cannot enjoy what he has acquired, because he would 
be busy and mentally restless to acquire what he does 
not possess.^^ Therefore, a sadhaka, who is not a monk 
but a house-holder and family- man should always put 
a limit to his possessions, if he wants to be happy- 
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Elsewhere he has, however, made it clear that the few 
things which may be necessary for a monk to observe 
his vows {maha vratas) do not constitute parigraha, 
because the enlightened have said that attachment 
{miirccha) is pahgraha and not the articles. He further 
says that, those who have digested philosohy have no 
attachment even for their own body, they are always 
aware that the body is not their’ s.'°° He further says 
that as attachment for drambha and parigraha 
diminishes, the pride or ego about them too diminishes 
and the aspiration for self-realization becomes more 
intense. 

Of course, the ego and pride acquired from infinite 
time does not vanish so quickly. To get rid of them 
totally, one has to abandon all possessions, to whicli 
one is very much attached and with which one has 
identified oneself. That is the way to be free from 
attachment and increase one’s urge for the goal. He 
advises a sadhaka to minimise drambha and parigraha, 
so that the impact of undesirable and inauspicious 
incidents and events also diminishes and this is so 
because the impact of inauspicious association is 
diminished by the association of the auspicious 
{safsahga). And those aspirants who desire bcnefii of 
auspicious or pious association and pious scriptures. 
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must reduce the obstructions of dramhhd, parigralm 
and passions. Unless and until the aspirant broods ovei 
his defects and faults and tries' to discard them, he 
cannot expect to be an ideal aspirant. The enlightenec 
have always explained and preached the importance o: 
abandoning drambh a and parigraha and practised the 
same themselves. He has also given a piece of advia 
to a sadhaka who, because of his past karma-bandha 
has to undertake some drambha and .parigrahaM 
maintain his own body and the family members am 
who cannot avoid such duty till he leads a house 
holder’s life. He should undertake only such limitei 
activities which will be sufficient only for maintenance 
and he should be satisfied with it in the interest of his 
own spiritual pirogress and struggle for the same. He 
should, however, never think of greatness or prestige of 
himself arid his family and try to earn more and possess 
more. If he does so, such activities will never allow 
him to think of and follow his spiritual path.“^-^ 

It is to be noted that abandonment of external or 
worldly possessions is very important and useful for 
attaining the final goal of liberation. But it must be 
noted that only abandoning external things does not lead 
one anywhere near the goal, unless the internal or mental 
possessions like attachment, greed, desires, anger, ego 
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etc., are abandoned. This can be practised, of course, 
with great difficulty, while one is a house-holder or a 
family- man and not a monk . 

Now, we may discuss the importance of vairdgya 
and upasama. It may be said that abandoning drambha 
and parigraha is a primary or preliminaiy^ effort and 
developing and practising vairdgya and upasama is the 
higher effort in the pursuit of the goal of an aspirant. 

In this connection we can profitably refer to the 
verses of 'Atma-siddhi which warn an aspirant that 
unless sacrifice and vairdgya are accompanied by ^tma- 
jndua, they can bring no good. 

, In verse 7, Srimad reminds that unless there is 
vairdgya and sacrifice, the aspirant cannot hope to 
acquire dtma-jfidna, but if he is only content with 
sacrifice and vairdgya, he is bound to miss his self.'°\ 
An aspirant therefore, should develop sacrifice and 
vairdgya in his heart and he should also be mindful of 
his self and dtma-judna. 

The importance of vairdgya is veiy^ well described 
by Bhartrhari in a famous verse, whicli reads : 

Bhoge rogabhayam kiilc cyulibbayam vine 
urpdlddbhayom. 



Mane dainya bhayam bale ripubhayam rupe 
tarunyddbhayam / 

Sdstve vddabhayam gune khala-bhayam kdye 
krtdntadbhayam, . , 

Saw am vastu bhaydnvitam, bhuvi nrndm 
vairdgyamevdbhayam II 

The substance of this verse is that there is only one 
thing for which there is no fear of losing and that is 
vairdgya\ all other things, like articles of enjoyment, 
high family (kula), riches (vittam), pride, strength, 
beauty, learning, virtues, body etc., are lost or destroyed 
for one; reason or the other and they ultimately leave 
one unhappy. This is so because these things, by their 
very nature, being transient, are bound to leave and 
desert one, one day or the other. In fact, it is the 
attachment fof those things which is the real cause of 
unhappiness and sufferings, but we find that everybody 
does have attachment for these things. Vairdgya being 
absence of any attachment for such things, there is no 
question of becoming unhappy because of the loss of 
such things. In fact for a man, who has vairdgya, the 
things do not exist because their presence and absence 
are equal for him. It is for this reason that Bhartrhari 
has described vairdgya as something which only is the 
safest thing as it cannot leave and desert one. 

MahavTra has, as is very well known, laid great 
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stress on vairdgya. In this respect his whole life can be 
an ideal example. He renounced all his kingly pleasures 
and riches and also his family and adopted a monk’s 
life and practised meditation for more than 12 years 
and attained supreme bliss, that is, total and final 
liberation. He has, therefore, called attachment ormoha 
or dsakti as death and hell. He says - 

“Esa khalu mohe 
Esa khalu mare 
Esa khalu narae. ” 

The same content is stated in a different fonn in the 
first verse of the VIII chapter of the Uttarajjhayana : 

Adhuve asdsayammi 
sanisdrammi dukkhapaurde / 

Kini udma hojja tarn kammayath 
jendham doggaim na gacchejjd // 

It means “In this impermanent and perishable 
worldly life, there are a number of sufferings. Wiiai 
acts should I perform so that I do not suffer spiritual 
degeneration (durgali).'' The verse suggests that 
attachment for the worldly things is harmful for a 
sddhaka. For developing vairdgya. the Jains have 
prescribed twelve reflections or coniempiations, 7'licy 
arc as under : 



1) anitya - impermanence 

2) asarana - helplessness 

3) ' saimdra - cycle of transmigration 

' 4) ekdtva - solitariness 

: 5) anjatva - separateness of the self and the body 

6) asuci - foulness of the body : 

7) dsr ava-inhViX of karma 

8) sanivara - checking of karma 
(arresting of karma-dsrava) 

9) nirjard - elimination of karma-bandha 

10) - the nature of the universe 

11) bodhidwiabhaU’a - difficulty of enlightenment 

12) dharma-durlabhatva - difficulty of preaching 
and practising religion. 

The above contemplations or bhdvands are very 
useful to develop ones vairdgya or non-attachment. 
Vairdgyais the only source of happiness and therefore 
it can be said that it is identical with religion. Of course, 
it is very difficult to develop vairdgya without the help 
of some pious teacher. In absence of such teacher one 
should read and study literature and lives of those who 
acquired vairdgya and dtma-jndna. Association with 
such persons and practice of the above mentioned 12 
bhdvands too can go a . long way in developing 
vairdgya. 
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A 

Siimad has defined vairdgya as non-attachment 
to possessions, family- members etc., and has also 
defined upasama. He says that if one's passions like 
greed, ego, anger etc., are in the state of upasama, they 
do not get aroused but remain subdued and subsided, 
even when things and events do not happen as one 
would want them to happen. The opposite of 
and upasama is attachment and passions. They are 
turbulent, detrimental to the progress in realization and 
acquisition of dtma-jndna. It need not be, however said 
that these passions (kasdyas) are the products of 
ignorance. The ignorance is identifying material things 
including one’s body with one’s own self or soul. 

To get rid of this identification, easy and perhaps the 
best way is to renounce the worldly things, relations 
etc.. But such renouncing is of little use if it is not 
coupled with internal renunciation of ego. attachment 
etc., and of the identification as stated above.”'' It is 
for this reason that SrTmad has, in his Atmasiddhi. 
said that vairdgya etc., are useful only if they arc 
accompanied by dtma-jndua . Ax the same time they 
arc also helpful in acquiring and sustaining dima- 
jndna}'^' 

He says that for one wlio is possessing upasama- 
bhdva, remaining in worldly life (samsdra'i or in 



seclusion will make no difference. He enjoys quietude 
in both the states. However, various ways and means 
preached by scriptures, are hot able to develop upasama- 
bhdva and this is because of the incapability of the 
aspirant; capability or worthiness can emerge only with 
intimacy of a pious teacher. 

He further points out that the scriptures of the Jinas 
(Victors) are nothing but preachings of iipasama i.e. 
meant for developing upasama in the aspirants. The 
preachings are of such persons who themselves 
acquired upasama. Upasama having been realized, the 
goal ahead is realization of the self. If the aspirant 
does not utilize the study of the scriptures for realization, 
his listening, reading and studying have been 
meaningless and of no use.‘'^ Narrating the significance 
of upasama Srimad says ,“ Upasama is the source or 
the root of knowledge”. He has advised the aspirants 
to have association with pious teachers and study 
such useful scriptures which would increase his vairdgya 
bha\’a and upasama. He futher adds that association 
with a pious teacher will develop contentment, 
thoughtfulness and such qualities, which helpvairdgya 
and upasama to grow. Elsewhere the same thing is 
recorded in different words. He says that he considers 
the development of vairdgya-bhdva as a very great virtue 
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for an aspirant as it helps him achieve his spiritual 
welfare."® 

While practising various things for self-realization 

one has to take care that whatever be the fruits of the 

past karmas, whether good or evil, one has to bear them 

and see, that he does not incur new baudha. This 

he can achieve if he enjoys or suffers the fruits with 

equanimity.'" One is always tempted to enjoy the 

objects of the five senses. While doing so, one generally 

blames the objects of enjoyment, which is absolutely 

✓ 

wrong and unwarranted. Snmad therefore says that 
there is no defect or there is nothing wrong or there is 
no fault in a woman or a thing of so called 
enjoyment.The defect lies in one's own soul. If one keeps 
oneself free from such defects, which are nothing but 
passions like attachment etc., one will realize that the 
so called attractive woman or any such thing is 
absolutely innocent and harmless. Therefore an 
aspirant must always bear in mind tliai the fault lies 
within him and not outside."'' Sifmad has made it clear 
that the fault of an aspirant, or of any person for that 
matter, is passion and like attachment and 
repulsion and ignorance. They are the sources of 
sulfcring and miser)'. Unless one o\'ercome.s ihc.se faulLs. 
one docs not qualify foramjtv -jnaua and without difna- 



jnana, one can never be happy, and the 'best way for 
acquiring dtma-jndna is satsaiiga. It need not be 
repeated here that dtma-jhdna means knowledge about 
one’s self or soul and its nature.''^ The aspirant has, 
therefore, to remember that scriptural study or any 
sddhand or even satsaiiga must result in reduction or 
subsidence of passions and ignorance. If they do not 
subside, all efforts are useless and waste.^-° In this 
respect Srimad’s reference to the Suyagadaiigais worth 
quoting . It says, ‘Pramada itself iskarmaand absence 
of pramdda or being apramatta is being in one’s nature 
itself.”^^ This distinction can explain who is ignorant 
and who is endowed wirh knowledge. 

Another verse of Siiyagadaiiga preaches the 
importance of human life and the evils of ignorance. It 
reads : 

Bujjhdhi janitii iha mdnavesu 
Datthiim bhayam bdlienam alambhe / 
Egantadukkhe jarie hu loe 
Sakammimd vippariydsuveti H'-- [Suy. 1.7.1J] 

It means : O, living being, understand, it is most 
diffucult to get a human life. Know that there is the 
chance of getting any of the four categories, celestial 
gods, human beings, animals and hellish beings. Also 
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bear in mind'that ignorance. will not bring good . The 
whole universe is nothing but misery and suffering. Also 
think of the fact that all lives are suffering because of 
the bondage of the karmas. Another important 
preaching of Sffmad for a sadhaka is as follows : 

He says that for improving purity of one’s soul, 
scriptural studies relating to one’s spiritual uplift and 
control of one’s sense-organs are the chief aids for an 
aspirant. They prove to be so, if one practises with 
valour. In chapter 7 and 8 of his Upadesa-chdyd, he 
gives very useful hints, which are preachings by 
themselves. He says that one need not blame one's 
karmas. Karmas of beginningless times, can be 
destroyed in no time (two ghadis). One should act with 
valour when one is doing sddhana. One must give up 
pen'erse thoughts, and laziness. One should give prime 
importance to giving up those faults and then obser\'e 
penance. A thoughtful person should not worry’ about 
other means, but adopt means which will help arouse 
one's valour of soul. In the 11th chapter of the same. 
Upadesa- chdyd it is said, no e.xtemal sacrilice or 
sacrifice of any material things is useful unless it is 
given up and sacriticed internally that is mentally. Only 
if and when passions arc wiped cm from one's soul 
completely, knowledge will unfold it. self. 



S rim ad gives very much importance to devotion to 
a pious teacher. He says that the real and effective 
devotion to a pious teacher lies in such right conduct 
which helps development of one’s virtues day ^by-day. 
In fact that is the expectation of such teacher,' which 
should.be taken as his command. Householders should 
follow their occupation by following right conduct and 
bearing in mind what is said above. He further advises 
an aspirant rather to follow and obey a single command 
of the pious teacher than to read heaps of scriptures. 
The aspirant has to practise meditation. It is the best 
sadhanamd the means to implement what one has learnt 
and studied in scirptures and also from a pious teacher. 
A further detailed discussion on meditation may be in 
order, as understanding things at mental or intellectual 
level is not that much effective, as meditation is; becuase 
meditation works at still inner level or at the level of 
one’s self. 

12. Meditation 

Meditation is the best means or sadhand for spiritual 
progress and realization. The very aim and object of 
realization is to know oneself. Tlie effect of knowing 
oneself is nothing but getting completely rid of 
suflerings which one, constantly undergoes in this world 
and acquiring such bliss which is natural or integral 
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part of the nature of one's self. This bliss is not 
dependent on anybody else or anything other than one's 
own self and hence is not liable to be taken away or to 
decrease or fade away. 

To acquire such happiness is not so easy as it is 
generally understood. There is no doubt that the very 
puipose of meditation is to make one happy and peaceful 
internally and externally. As a result of meditation 
passions and desires should recede and love and 
compassion should prevail. But this cannot happen, until 
and unless the causes which make one suffer and 
unhappy, are removed or at least brought under 
sufficient control. 

What are the causes which make one suffer and 
unhappy in spite of the fact that one is possessed of all 
possible worldly assets, riches, means, relations etc. ? 
Persons, with such assets and means apj:)ear to be happy, 
but they are rarely happy and peaceful. Tlie causes which 
make one restless and unhappy are not far to seek, 
because they arc within oneself or part of one's nature 
and their source lies with the self. The causes are one's 
own caprices, desires, and passions like greed, ego. 
pride, attachment, delusions and over-anihiiions etc., 
which in short, can be summed up as aiiadmicni. 



aversion and delusion {raga, dvesa, and moha) and the 
root cause of these, is ignorance of one’s own identity. 
Whatever high position or status one. might be holding 
and enjoying in society, whatever influences one might 
be wielding on his environs, one is not able to control 
one’s passions, and that is the root or cause of all 
unhappiness and sufferings. Unfortunately this fact is 
never noted or paid any attention to, often by the so 
called intelligent, clever or learned persons. Efforts are 
therefore, to be made to contol one’s mind and prune 
desires and passions. Of course, to be able to control 
the mind, the self has to be awakened because it is an 
awakened self alone which can control the mind 
effectively. 

Tattvdrthasiltra of Umdsvatl defines meditation as 
follows : 

"Uttamasamhaiianasyaikdgracintdnirodho 

dhydncnn. ” 

It means : Concentrating on one subject and not 
saying, by strong and stable bodied man, is meditation. 
He has divided meditation as ‘Arta 
raudradhannasukldni' meaning : Dhydnci is of four 
types, drto, raudrci. dhanua and siikla. 



Means of Self-Realization 

Snmad in his book ‘Moksa-mdld’ has dealt 
elaborately with the type of meditation called 
dharmadhydna in Jainism, in chapters 74 to 76 and 
explained many details which are to be practised to 
succeed in meditation and to realize and achieve internal 
and real happiness and peace. 

Dharma-dhydna : 

Tamdrthasutra has defined each of the four types of 
dhydiia and made further sub-divisions; the most 
imoitant type of dhydua for our puipose is dlianna- 
dhydna. It is necessaiy' to remember that there are some 
important pre-requisites and practices, which are 
essential for fonning necessary mental background for 
making some progress in meditation. First part of these 
practices relate to negative practices and second part 
to positive practices. In other words we can express 
this whole concept as follows : 

There is firstly, stopping of the influx of inauspicious 
{asuhlid) kdrnias and secondly, stopping of the influx of 
auspicious (suhlia) karmas and finally after stopping 
all inlluxcs. setting the self in its own nature 
(dlnwhlidva). 

Karma-paniclcfi {karma-hatnUia) are atiracied 





{clsarva) because of our physico-mental activities. 
Meditation is one of the best means or efforts to stop 
or at least reduce the influx of karma-particles, which 
cover the potentialities of the soul.' Therefore, while 
thinking of meditation one's total mental and psychic 
activities are taken into account and therefore meditation 
{dhyana) is divided into the following four kinds ; 

1) Artadhyana and 

2) kdudra dhyana, ( these two are called aprasasta 
dhydnas ), 

3) Dhannadhy ana and 

4) Sukladhydna, (these two are called prasasta 
dhydnas). 

Artadhyana includes thoughts and emotions or even 
passions arising out of : 

a) anxiety of avoiding or overthrowing the pre- 
associated but undesirable objects, {anista-samyoga) 
including unwanted persons; 

b) anxiety or mental discomposure due to fear of 
parting or losing or actually parting or losing agreeable 
and dear objects (fs/a -v/yoga); 

c) distress or worry of mind, caused by diseased 
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condition of the body (vedana-janita); and, 

d) yearning and craving for agreabie and wanted 
pleasures and eagerness to defeat enemy (niddiia- 
jaiiita). 

The above can be summed up as desiring and 
craving for what one does not have and worrying about 
preserving and protecting what one already possesses. 
This is precisely the psychic state in artadhydna. 

It is obvious that one whose mind is always 
engrossed in the above four sub-types of drta-dhydna, 
cannot concentrate on such other objects as God’s image 
or idol, God's name (japa) or on his own self. One has 
therefore to try one's best to abandon the above four 
types of thoughts or worries, which are called 
inauspicious {asubha dhydnas). 

In Roudra dhydua one’s mind is full of intense and 
destructive passions. A raudra dhydnl would take delight 
in killing living beings, take pride in opprc.ssing. and 
hurting others. Such a person is envious of other's merits 
and prosperity, cmel and full of deceit and possessed of 
such passions as are very verv' hannful not on!}- ti> others 
but also to the person himself, tliougir he himself does 
not realize it. Such a person cannot practise deep and 
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quiet meditation as he is totally extrovert and hence far 
away from self. In fact, the object of meditation is to be 
nearer and with the self and ultimately to be one with 
the self and this is impossible for one who is indulging 
in arta and raudra dhydna. So one has to steer clear of 
these two for entering into the domain of the latter two 
namely, the dharma and the ones. This 
one can do by constantly remembering that all worldly 
involvements are nothing but- bindings and unless they 
are shaken off, no real benefit will accrue from 
meditation. To put it in simple words, one has to be 
antardtman by ceasing to hQbahirdtman. Then only one 
can practise meditation in the true sense of the term. 

Unlike the former two,Dharma dhydna (also called 
subha dhydna) is efficacious in scaling higher spiritual 
stages. For entering into this type of meditation one's 
conduct must be moral and professional practices also 
must be ethical and judicious. Such conduct and 
practices will entitle him to acquire some spiritual 
qualities (dtmagunas). If he is successful in maintaining 
good moral character and ethical practices in profession 
and day-to-day life, his passions will subside and the 
path of the enlightened will be easily treadable for 
spiritual progress . Dharma dhydna is divided into 16 
sub-types. These arc discussed by Srtmad in chapters 
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74 to 76 of his ‘Moksa-nidld The substance of these 
three chapters can be stated as follows : 

In the beginning he points out that this type of 
dhydua is useful for the spiritual evolution of soul. He 
says that studying and comprehending its sixteen types 
is necessary and useful for understanding the 
implications of scriptures and also the philosophy 
contained in them and the reason why one should dev^ote 
oneself to progressing in meditation. According to 
Siimad, meditation, if practised without the guidance 
and association of an enlightened sadguni, becomes 
superfluous, in stead of being effective and beneficial.’-^’ 

Out of the sixteen types, the first four types of 
Dharma dhyana, which are discussed below arc 
important as they are useful to prepare an aspirant 
mentally, and constitute basis for true meditation. The 
substance of the first four types of dharma dhyana is 
that an aspirant should know what the Jinas or the 
Conquerors have preached and have unflinching faith 
in the preachings. Then he should brood on tlie fact that 
all the sufferings in life are the fruits of one's own 
passions like attachment, repulsion, delusion, desire, 
anger, pride, greed etc.. Further, the practitioner should 
expose himself to the nature of the unis'erse (Jnka) whicli 


is the abode of all kinds of lives and creatures like 
celestial gods, men, animals, hellish beings, insects, 
germs etc., and ponder that he has been taking 
birth in one or other type of life uptil now as a result of 
his own passions as stated above. One can easily 
appreciate the importance of these sub-divisions of 
dharma dhyana, as they help the practitioner understand 
the basic concepts regarding philosophy, knowledge of 
the self, reasons of his beginningless sufferings and the 
need to get rid of the causes of suffering by means of 
meditation. 

Further sub-divisions of dharma dhyana are made 
on the basis of its symptoms or effects on the 
practitioner. These are the following stages : 

1 ) The sddhaka begins to comprehend the preachings 
of the J/nas, 

2) He follows the rules of right conduct as a natural 
course of action, 

3) He comes to love reading, brooding over and 
digesting scriptural knowledge, and finally, 

4) He always listens to such preachings whole- 
heartedly. 
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Dharma dhydna is also divided in another categor>' 
of four parts called aids : 1) studying scriptures 2) 
getting cleared doubts about scriptures and studying 
other systems of faith. 3) revising one’s study of 
scriptures and 4) discussing religious stories and 
concepts with a view to learning and preaching religion 
and spirituality. 

Dharma dhydna is also divided in yet another sub- 
divisions called four contemplations orreflcetions.They 
are ; 

1) Ekatva : Solitariness ( of the soul ). 

2) Anitya : Things in this world are iransitoiy' and 
not intransient like soul. 

3) Asarana ; Shellerlessness. There is no protection 
against sufferings like illness, old age, birth, death etc.. 
And lastly, 

4) San’isdra : Cycle of transmigration (wliich needs 
to be destroyed). 

Study and practice of the above 16 sub-types of 
dhannadhydna are very useful as they lead one to he 
self-disciplined and peaceful internally and extcmallv 



and they inculcate in the sddhaka forgiveness, non- 
attachment and knowledge. They help the sddhaka 
remain stable in dharma dhydna, which means being 
far away from raudra dhydna and diia dhydna. Srtmad 
has also given a very useful hint by suggesting that in 
case one cannot get rid of or forget some thought 
pertaining to drta dhydna, one should do the act and do 
away with that, SrTmad has laid down a process of 
meditation. Some of the important steps are as 
follows : The basic thing required to be followed is to 
be able to sit ( or even lie ) in padmdsana or some 
comfortable posture and be stable or immovable in that 
posture without making any bodily movements and 
concentrating attention first on the naval and in the 
chest and then from there to the space between two 
eye -brows or the centre of the fore- head. 

It may be remembered that whatever process one 
may adopt, one has to study and practise the above 
mentioned sixteen types of meditation or contemplations 
or reflections for real progress in meditation. In addition 
to those sixteen, one should cultivate the following four 
attitudes (bhdvand) : 

■ ] ) .MaiirT (Friendship) ; to be affectionate towards 

all living beings-no hatred or enmity towards any being 
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but desire for welfare of all beings. 

2) Pramoda (happiness) : to be happy and pleased 
at virtues and good qualities: 

3) /^a77^72J(compassion) : to have active compassion 
for the sufferings of all living beings. 

4) Madhyastha bhdva (passionlessness) : to keep 
up equanimity and remain unaffected in the face of all 
unwanted and adverse events.’"*® 

Again he has said that one can become God himself, 
if one meditates on God. Of course, such meditation 
cannot be done by i\\Qsddhaka without surrendering to 
and seiwing an enlightened and pious teacher {sad- 
guru)}^^ 

So far as the aspects of dharma-dhydna are 
concerned they are the following four : 

1) /^777(/27.vr/7i7— meditation upon the resident of the 
body i.e. the soul. This implies getting rid of thoughts 
inauspicious and also auspicious and thoughts about 
things, other than soul and its nature. 

DPadasiha : chanting some sacred or spiritual verse 
or a part of verse or some mantra; of course, this is to 



be done whole-heartedly, i.e.- from the bottom of one's 
heart; mere uttering of words won’t do. 

3) Riipastha ; visualising an image or idol of God 
Arhanta, who is a living God, totally free from any 
kind of attachment, ego, anger, greed and btherpassions 
and also free from desire or emotions, the one who has 
entirely destroyed all worldly bondages. 

4) Rupdtlta : meditating on soul, which is formless 
and nothing but knowledge i.e. meditating without any 
of the aids mentioned above. Everybody's soul has the 
potential of achieving that state. In this type of dhydna 
one can experience such state of the self, for longer or 
for limited time. This is. a state where the meditator's 
existence is independent and free from the body 
{dehdmd), and that state can come only after long 
practice with intensity. In this type of meditation no 
distinction remains between the meditator, meditation 
and the object of meditation (God or the selO- Of course, 
this is a very very difficult state of meditation.'-^* 

He has also discussed certain matters relating to 
prdndydma (breathing exercises for meditation). He has 
said that one who controls breathing, controls his mind 
and then merges in the self. This is of course to be 
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practised under the guidance of an enlightened sadguru, 
or else it may lead to the increase of interest in mundane 
life. The thing to be remembered while practising 
breathing excercises for meditation, is to observe 
whether one’s passions subside day by day or not and 
whether dtma-bhdva improves or not. 

Srimad gives very important advice to WxQsddhaka. 
He says if one desires that one's mind should be quiet 
and that it should stop wandering so that one can 
succeed in meditating, one should not have attachment 
or delusion for dear things and persons, nor should one 
have dislike and hatred for anything or anybody. In 
verse 146 of ‘Pancastlkaya’ of Kundakundacar}'a, it is 
stated that one who is free from attachment, repulsion, 
delusion etc., destroys auspicious and inauspicious 
karmas by meditation, the latter working like fire.’^" In 
verse 152 of the same scripture it is said that if the 
sadhaka is full of right {sawyak) knowledge and faith 
(Jfidua and darsana) and if he meditates with the object 
of destroying ^'o;77?<3’5'(/7//yflr(7) and without associating 
or combining any other substance in meditation, he 
merges in his own pure self.’-'-'^ 

SrTmad has very well explained the importance of 
upayoga (conscious attention or cognition) and its 



relation with meditation; Soul is pure knowledge and 
upayoga is the process of knowing an activity of soul. 
Upayoga of an ordinaiy mundane soul, is impure, being 
influenced by passions, desires etc;. Ifupayoga is pure, 
soul is free from passions, desires etc., i.e; it is in its 
pure state. In fact, this state is. a state of meditation, 
which is to be achieved by efforts of the soul. The state 
of impure upayaoga is the result or yield of one's own 
past karma-handha being on the ascendance 
{karmodaya). The purpose of dhydna is destruction of 
karma-bandha, especially those karma-bdndhas which 
obscure knowledge, and it is possible when the soul is 
possessed of pure upayoga and is in meditation. 

On another occasion he has described different types 
of processes of meditation. However, in the end of that 
discussion he has said that there may be varieties of 
meditations, but the best type is that wherein soul is 
the chief object or only soul is there in mediation and 
that meditation is nothing but ‘self-meditation', which 
is not possible without the knowledge regarding soul 
and its nature.'-'*' 

Such knowledge is not possible without the 
acquisition of right understanding (bodJia), which can 
be acquired only by the grace of an enlightened teacher 
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(sadgurii), if one serves and surrenders to him with love 
and respect. This can help one realize the nature of the 
self so that one can meditate on that. This, of course, 
must be followed by abandoning passions like 
attachment, repulsion and delusion and with the 
conviction that one is soul (not body, mind or intellect 
etc. One is all alone and one's nature is sat (real) at 
(consciousness) and ananda (bliss). 

In short, dharma-dhydna is to meditate upon the soul 
and the nature of soul which is limitless knowledge 
(judna), faith (darsaua), bliss (siikha), and valour {viiya) 
and experience that one is soul and only soul and nothing 
else but soul. 

In one of his writings he gives unique definition of 
meditation. He says. “Meditation is choicclcss and pure 
upayoga (attention or activity) of soul, which includes 
and consists of the best possible vows, penance and 
rules of conduct, extra-sensor}' achievements (labdliis) 
and glory." He bows to the enlightened who could 
maintain such upayoga. even in most adverse conditions 
and circumstances.’''^ 

In his ilandnote no. 2/9' he has advised the monks 
(the advanced aspirants) that they should be toiallv 



engrossed in svddhyaya and meditation till such time 
as they do not easily achieve ' stability in the ‘nature’ 
or in the: ‘ self or soul’. Meditation is getting fully and 
totally engrossed in the self by completely extricating 
oneself from everything else except soul. In case, there 
is a break for any reason beyond one's: control, one 
should instantly resume meditation. In one sentence of 
his ‘Hand-note no. 3’, he says, “ Observe penance, 
observe penance (which means) meditate upon your 
pure caitany a; meditate upon yourpure c^/yi7>2y<7, always 
remember that you are caitanya or ‘ That ’ or brahma 
ox ^QvXox paramdtma 

Best meditation is a state where mind is absorbed 
in and integrated with the soul . If therefore, mind stops 
or suspends its activities, there are no thoughts. If there 
are no thoughts, the external world including your own 
body does not exist for you and whai you remain i.s 
nothing but your self or soul. This internal state where 
body consciousness is totally absent is called by the 
Jains kdyotsarga. This internal state is very well 
described by Sidmad in his poem entitled \Srf Jina- 
Paramdwume Namah.' In verse (1) of part (2) of the 
poem he says that as shadow becomes one with the 
body, when the sun is on the head fat noon), mind too 
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ceases to exist when one is in one's ‘nature’. And if 
one is in one's ‘nature’ the mind becomes stih, there 
are no passions, or desires, they being the products of 
the mind. This explains the importance of meditation, 
which alone is capable of increasing the internal power 
or; the soul-power and thus making one the master of 
one's mind. 

Medition is a very difficult sadhana. It is a part of 
jnqna- yoga, which can be practised only by advanced 
aspirants, who know what the self is and its 
potentialities and hence have become totally introvert 
{antardtmd). However, till an aspirant reaches that state 
successfully he should follow bhakti-yoga, which is 
supposed to be easier than jfidna-mdrga and hence 
prophets and pious teachers preach devotion for 
aspirants . SrTmad has also preached devotion. Of 
course, the concepts about devotion are not usual and 
easy to practise. Let us therefore now discuss what 
Sfimad has to say about devotion. 

13. Devotion 

Human life is beset with miseiy and sufferings. One 
may be lucky enough to possess ail worldly pleasures 
and human relations, but one cannot avoid old age. 


disease, death, poverty, accidents etc.. . One tries one’s 
best to avoid all these and get rid of miseries which is 
not possible without self-realization. It is very well 
known that there are many paths to achieve. self- 
realization. Perhaps the aspirants find it most essential 
and expedient to abandon the worldly life and totally 
dissociate oneself from it and follow the path of 
realization by pursuing the path of knowledge of the 
self and that is what prophets like Mahavira , and 
Gautama have done. However, the enlightened realized 
that the path was very very difficult for an average 
human being and therefore, out of sheer compassion, 
they propounded and propagated the path of devotion. 
This path can be followed by anybody easily and can 
be depended upon as a path which definitely yields good 
results, if the same is followed and practised seriously 
and whole-heartedly, fully bearing in mind that the 
ultimate goal of devotion is the integration of the 
devotee, devotion and God, the object of devotion. 
SrTmad. therefore, has said that devotion is the best 
established path to achieve liberation and therefore one 
must be veiy' alert and eager in devotion to God.''*' 

Now, how to pratise devotion to God and what i.s 
the nature of God you are devoting yourself to. These 





Means of Self-Realization 

questions arise in this regard. Of course, in course of 

devotion one has to be very calm, collected, stable and 

✓ 

make one's mind immovable. Srimad cites the axample 

of Maharsi Vyasa to illustrate attraction for devotion 

✓ 

and efficacy thereof in self-realization. SrTmad himself 
was not content with his own devotion to God, because 
he had not sung songs of devotion to his heart's content. 
SrTmad has said that he himself is passing througli the 
same state of mind as the Maharsi. 

SrTmad has defined ‘ supreme devotion ’ as highest 
sta2:e or level of devotion when the soul amulgamates 
or gets integrated with paramatma}^- What he means 
to say is that by such devotion one becomes paramatma 
himself. He says that to devote oneself to paramatma 
in his incorporeal or imperceptible fomi is ver>' difficult 
and hence it is always belter to devote to paramatma 
in human form. The aspirant must be devotee of an 
enlightened, pious and realized teacher {jndm sadguni). 
because such a teaheerhas paramatma, which 

means he has realized his self and hence he himself has 
become paramatma. There remains, therefore no 
difference between him and paramatma and devotion 
to such teacher become.^: supreme devotion {pardbhakti). 

It is to be remembered that it is such teachers, througli 


whom one comes to know what paramatrnd is. It is 
for this reason, that in the famous paftca namaskdva- 
mantra of the Jains, first obeisance of prostration is to 
Anhanta and not to siddha. Arihanta is a paramdtma, 
who is still possessed of human body, whereas di siddha 
is free from human body as he does not have to take 
birth. For the same reason if the aspirant can secure the 
association of pious teacher and can be his devotee, it 
can help him certainly to achieve or realize his self or 
its nature.lt becomes easier than devotion to the 
prophets of yore. This is because in case of remote 
prophets, one can only use one’s memory to know or 
remember them, whereas in case of a living perosn, 
{sadguru) his very presence is there to guide, inspire 
and lead the devotee to self-realization. Srlmad, 
therefore calls a sadguru ‘ a liberation incarnate ’ and 
he says that devotion to such an enlightened sadguru 
cannot be compared with any other means of achieving 
the goal of self- realization. 

On some other occassion, Srlmad has given a very 
good piece of advice to one of his admirers. He has 
advised itim that it is better and beneficial to love and 
w'orship an enlightened person than to love and respect 
liis learning ijftdiia)}^'' The love of only learning is of 
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no use, without being a devotee to the enlightened. It is 
devotion to him that takes one near the goal of liberation 
and not the learning. Learning may make one a great 
pandita, but it may, at the same time, fill out one's ego 
and generate attachment for more and more learning, 
along with attachment to name and fame and, in this 
sequence, to the whole world. Thus there will crop up 
most formidable obstructions in the way of seeking 
self- realization. Learning will theoretically teach an 
aspirant the path to be followed, the goal to be aimed 
at etc., but unless one actually practises and follows 
the path vigorously one cannot get rid of attachment, 
ego, greed etc.. An enlightened person being full of sucii 
virtues like non-attachment, egolessness, non- 
possession etc., his presence itself inspires an aspirant 
to get rid of his passions, especially ego and attachment 
and helps him imbibe such qualities. 

It is, of course, very' difficult to have the association 
of an enlightened in these days. Till an aspirant 
is lucky enough to have such association, he should be 
a devotee of paromdtmd who has achieved final and 
total emancipation and is omniscient, as he is one who 
has destroyed all his karma bamUias. Such a state is 
called 'sidddvasthd .An aspirant's ambition slioiild be 


to reach that state and hence he has to strive very hard 
to reach the same. His intense ’devotion will give him 
sufficient strength and vigour to follow, his path. He 
will automatically start getting rid of his passions like 
attachment etc., and then to realize his self , 

It is to be remembered that the prophets and the 
enlightened have preached devotion only for the welfare 
of the disciples and aspirants. With selfless, real and 
pure devotion, the aspirant will come to fix his total 
attention on the soul of sadgiini and the aspirant's 
licentious conduct will come to an end automatically 
because of the super qualities and righteous behaviour 
oii\\Qsadguni. All this will help him know what is soul 
and what is non-soul and then the aspirant will be able 
to realize his self 

Devotion to be real and effective, has to be 
performed for the sake of devotion and without 
expectations of any kind {niskdma h/iakti). If devotion 
is accompanied with expectation of benefit {sakdma 
bhakti). the aspirant cannot get knowledge of the soul.'’’^' 

It must always be borne in mind that the preliminar)' 
or basic qualification and also necessity in setting 
oneself on the path of devotion is good moral character 


248 



Means of Self-Realization 

and conduct. If one has to succeed in being a good 
devotee of asadguru, he should cultivate good qualities 
and good conduct and go on improving it day by day. 
Proceeding along this line should be taken as an order 
of the sadguru. S rimad therefore says that obeying the 
order of a sadguru is equal to studying many 
scriptures. The reason for this, is very obvious. 
Devotion is the path to achieve self-realization, the 
said path being easiest possible, deep study of 
scriputres is not necessary. The very association, 
presence and life of pious teacher itself is the guiding 
light. Devotion will eradicate pride and ego and also 
the licentiousness of the aspirant and he will live 
straightforward, simple and pure life. His mind will 
not waver but it will be balanced and steady.’"*^ 

Devotion also means comprehending the nature of 
the self with full awareness and hence such devotion 
can be done and learnt under guidance of a sadguru. In 
absence of such liclp from a sadguru, the devotion will 
be defective and impure. SrTmad advises practice of 
devotion in the early hours of day and in a lonely place. 
Of course, devotion to one's own ‘ nature ’ is advisable 
at all times. A beginner may start with devotion to 
paramdtnui or siddha. His devotion should comprehend 



the path which such paramdtmd followed for achieving 
that state of siddhahood, that path which consisted of 
abandoning all worldly possessions and relations, total 
non- attachment and passionlessness, intense and 
unobstructed meditation and total awareness that one 
is soul and not body, mind, intellect etc.. 

It may be pointed out that devotion which SrTmad 
has preached is devotion to the prophets or sadgurus 
who have realized their self or soul and being a devotee 
of such souls, the devotee can hope to realize his self 
by following the path of the prophets and sadgurus. The 
aspirant must be very sincere devotee of asadguru who 
is as good as God and whose grace can be invoked for 
the advancement of spiritual progress. He has made 
clear the importance of bhakti. He says that it is true 
the Jinas have preached that an aspirant has to be free 
from perversity of soul (vihhdva) and pray and worship 
the pure state of his own soul in a very' natural state. 
The J/uas have described such state as an intense state 
of (self-) knowledge. They have made it vey clear 
that without such inner state, one cannot get freedom 
from Aur/nn-bondage and this fact is an absolute truth. 
But it is very' difficult for an aspirant to practise the 
above difficult (gahana) mode of sad hand, because 
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the soul has, from beginningless time, been under the 
influence of ignorance which makes it difficult for the 
aspirant to realize that his behaviour was perverse and 
harmful and threfore that should be given up. Therefore, 
the, Jinas have preached the path of devotion in the form 
of surrendering to the enlightened, so that by following 
that path of devotion, the seeker himself can attain that 
state of self- knowledge. Snmad has again explained 
the importace of devotion for the same reason stated 
above. He has cited the examples of Gautama Buddha, 
Rsabhanatha and others like Mahavira, who opted for 
the path of self-knowledge and therefore chose to 
abandon and leave their palatial glory and happy 
worldly life. He has further said that such brave sacrifice 
is not possible for an average seeker and hence the 
enlightened preached the path of devotion, which can 
be followed by all seekers and aspirants, as the same 
is much easier, compared to jndna-mdrga. Path of 
devotion is nothing but total surrender to the sad gum 
and paramatmad^^ Great Yogf and a devotee 
AnandaghanajT has in one of his poems described the 
fruits of devotion by saying that one becomes a Jina 
by conquering mind and senses (which is a veiy’ hard 
task indeed ). Another becomes a true devotee of the 
Jina (conqueror), and thereby becomes a JTna 
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(conqueror) without much difficulty In another 
poem, Anandaghanaji describes devotion as follows ; 
‘Rsabhajinesvara ’ is my darling and I do not want to 
love anybody else, because I am sure that once he is 
pleased, he will never part company with me and he 
will destroy the beginningless cycle of births and 
deaths. Similarly another great Acdrya Sri 
Devacandraji describes devotion by saying that 
worshipping i.e. performing devotion to a Jina is the 
same as worshipping one’s own self. What is suggested 
in the above devotional poems is that devotion should 
not only be vey intense and whole-hearted by way of 
total surrender, but it should also be to a sadguru who 
has realized his self, who has attained almost final 
liberation like asiddha though he still lives in a human 
body. 
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CONCLUSION 


1. Summing - up 


When a person undertakes study of life and works 
of a master philosopher like SrTrnad Rajchandra, he 
realizes ail the while his inability to comprehend their 
essence, as comprehension requires something more 
than mere intellectual exercise, something WkcsdcUiand 
for sclf-rcalization.Thc collection of Srlmad’s works 
is a huge volume containing about one thousand pages. 
Most of his wirilngs arc personal, and hence, not meant 
for public at large. Uiey are utterances of a seer. They 
areexpre.ssions of an unfathomable, inexhaustible and 


almost inexpressible experience of ultimate reality of 
the self. nver>’ senletice is hacked by his own sddhand 
and phiUjvnphica'i conviciions of his ov/n research of 
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himself has contended that one can write a commentary 
of 100 slokas on each sloka of his spiritual and mystic 
poem ‘AtmasiddhV. This is applicable to his entire 
writings. With extraordinary intelligence, grasping 
power, memory and insight, what he wrote even at the 
age of 16, has become classic. Persons like Mahatma 
Gandhi have been much influenced by his writings, 
because he (SrTmad) wrote only what he believed and 
practised in life and wrote nothing for the sake of 
writing. 

We have tried utmost to understand his philosophy 
and , spirituality. We have also tried to interpret them in 
the light of his original works as well as secondar}' 
studies of other scholars on them. His ‘Atmasiddhi’ 
like the BhagvadgTtd has proved to be a peak of spiritual 
Mount Everest which becomes a dream of ever}' 
adventurous aspirant to climb upon, and know the reality 
and realize the self. 

One can bile off the ultimate reality as much as one 
can afford to do. BhagavanRamkrishna inhisgo.spel 
is said to have expressed that the ultimate reality or 
self is just like a mountain of sugar and saints are like 
small ants, while prophets arc like bigger anl.s. One may 
taste a crystal of sugar but none can consume the 
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mountain of sugar. ^ , 

In the introductory chapter, we explained the title 
of the work and importance of the subject matter. We 
took a detailed critical survey of primary & secondary 
sources which fonn the data of our research. 

And thereby we tried to note what studies are done 
so far and what others are left as desideratum. We 
considered the research methodology adopted by others 
and by us also. We have also given a chapterwise 
general outline of the present work. 

In chapter H, we have given a sketch of SrTmad 
Rajchandra’s life in detail and a survey of his works in 
brief. We have also considered various aspects of his 
life and personality, for example, the stages of his 
spiritual evolution, his associates, disciples etc.. 


In chapter III. which is the essence of the present 
work, we have studied the essence of his philosophy, 
namely, dtmadhanua and the core of his spiritual 
sildhana. namely famasiddhi. I'hough we have referred 
to all works of wSrimad Rajchandra, our study is mainly 
based on his ‘Aftfiasiddhi". which is a complete system 
of plulosoph} and spirituality in itself.l'he work being 
very preei-.e and wc had to allocate a sepnnnc 
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chapter for studying the means of self-realization, like 
Right faith, Right knowledge & Right conduct, 
Meditation, Devotion etc.. 

The essence of our discussion in the present work 
may be summed up as follows: 

Teachers like Srimad have studied the problem of 
the sufferings of human beings very deeply and have 
preached how one can obtain eternal bliss by realizing 
one’s soul. He studied various systems of philosophy 
and spirituality with the sole object of finding out what 
is the best way for a human being to realize his self 
and be blissful. 

It is to be noted that while studying different systems 
or philosophies, he did it absolutely dispassionately 
and without any bias and prejudice and also without 
any attachment or affinity for any faith, even to that 
one, to which his family, or father or mother belonged. 
It is also to be noted that he was a seeker and aspirant 
from his early childhood and hence his whole life was a 
life of sadhana (i.e. spiritual practice). That being so. 
what he has written or said is not a mailer of. only 
learning but it is fully supported with the expcriecnes 
he has gone through while dom^sddJinnd. His experience 


261 



as a sadhaka has a very special importance, because 
h^hdiSdono^sadhand, while living a house-holder’s life, 
particularly as a married man and as a businessman. 
And it can be said and ascertained from his writings 
about his own experiences and achievements, that he 
was a person, who had realized his self and was very 
close to final emancipation. 


To state the philosophy and spiritualityof SrTmad 
in a few words, we may say that according to him all 
religions and philosophies mainly preach the religion 
of the self or soul (atmadharma). The symbolic 
conventional phrases like "Aham Brahmdsmi'ov “Know 
Thyself’ or “I am That” are very famous and need not 
be explained. Knowing what you are and what you are 
not and tiydiig to comprehend your self or its nature and 
experiencing that you arc self or soul is the essence of 
all religions. Whatever helps to experience the self or 
soul becomes the path (sadhatul) and religion and 
whatever distracts from following that path is irrcligion 
for him. While explaining the concept o'i diniadharma, 
he has explained in details what is dtrnan (self) and 


what is religion. 




Th.e mairs object 
>v!»p:iya!ui sjdrituali 


and purpose of Srf mad’s 
ty is self-realization. For a full 
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comprehension of his philosophy and spirituality and 
the path adopted amd preached by him to achieve the 
goal of self-realization, we have to refer to his 
monumental work 'Atmasiddhi\ Here he has mainly 
inundated six tenets. They are : (1) there is soul, (2) it 
is eternal, (3) it is the author of its kannas, (4) it is the 
sufferer of the fruits of harm as, (5) there is liberation 
and (6) there is a path leading to liberation. Besides 
these six tenets, he has preached in this book many 
relevant and incidental matters, useful for following 
the path quickly and successfully. This poem covers 
his entire philosophy and spirituality in a nut-shell and 
would be found very useful by the aspirants. Srimad 
has clearly shown, how right faith, right knowledge 
and right conduct lead to the achievement of self- 
realization and liberation, following the great Jain 
Acdrya UmdsvdtT. 

According to Srimad, to believe, firmly and 
comprehend that soul and body are not one but different, 
soul never dies or perishes, body and all other things 
and relations associated with the body, are perishable 
and actually to practise this theory in life, is what the 
S>utra of UmasvM wants to convey. It may be noted 
that his (Srimad’s’) interpretations of this Silira are ver\' 



near and corroborative to the six tenets inunciated by 
him in the ' AtmasiddhV . 

Snmad has laid great stress on the association with 
a poious teacher (sad guru) for quick and effective 
progress on the path of self-realization. Such a pious 
teacher ought to be one who has acquired knowledge 
of the self (dtma- jndna) and realized that soul is 
different from body, mind and intelligence and who is 
also free form passions, like anger, pride, greed, lust of 
sex and is beyond happiness and misery, pride and 
insult, success and failure, pain and pleasure etc.. Such 
a teacher's association (satsariga) is very useful for an 
aspirant in realizing and attaining Godhood, as such 
teacher himself has reached that stage. According to 
Srimad an aspirant in the absence of such teacher, can 
take resort to scriptures, though understanding the real 
and hidden meaning of scriptures is very difficult 
without the guidance of a pious teacher. Ilowevcr, one 
should take the help of scriputres and try to follow the 
commands (iljnd) of (he conquerors (Jinas) in a 
righteous way, which can help an aspirant progress on 
the path. 


Srlrnad has 
scriptures to note 


advised the aspirants studying 
tliai the preachings in the .scriptures 


Conclusion 


are to be viewed from two angles, philosophical and 
practical.Speculations on nature of God, God as creator 
of the Universe, nature of soul, its independent existence 
etc. are philosophical aspects, whereas the sermons on 
right conduct, which only teach the aspirants how to 
progress on the path of realization or emancipation is 
the practical aspect. Snmad has also explained when 
and how an aspirant can become entitled to understand 
or rather experience the philosophical concepts. 

SrTmad has also discussed the basic and primary 
requirements for an aspirant such as reducing mundane 
activities, particularly those involving violence and 
accumulation of possessions, and also reducing 
association with worldly men, things, incidents and 
happenings. Although, along with the above an aspirant 
has also to try to reduce and subside his attachment to 
the possessions and relations and things other than his 
own self. He has also to be constantly mindful to 
subside his passions (kasdyas or sadripus) like anger, 
pride, deceit, greed, attachment and delusion, as only 
the subsidence of these passions can help the aspirant 
progress on the path of self-relaization. One may 
abandon family and embrace a monk's life, but such 
sacrifice will be of little use. unless passions arc 
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subsided, especially those pertaining to attachment and 
ego. 

In order to successfully reduce mundane activities, 
attachment and pride, an aspirant has to understand 
what this worldly life is, why one gets birth and death, 
suffering and happiness, what are the causes which 
make one suffer the above states and conditions. Srimad 
has explained and discussed these matters and 
emphasised that the causes for suffering are nothing 
but the passions and ignorance.By ignorance he means 
the ignorance of one’ sown identity. One does not know 
that one is all powerful God himselfbecause this power 
is covered by karma-bandhas, caused by indulging in 
various passions. 

Srimad has, therefore, pointed out that self- 
realization and liberation means nothing but absolute 
or total passionlessness. On achieving total v'ltaragata, 
one’s soul becomes or rather acquires absolute purity 
and that is liberaiton. An aspirant, therefore, has to 
have the goal of being totally passionless, which means 
total destruction of the karmabandhas already acquired 
in the past and cessation of acquisition of fresh karma 
bandhas, which in effect means no fresh birth and final 
emancipation. 
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conclusion 


It should be noted that Snmad is the most non- 
sectarian 'seer, though not very well known. His non- 
sectarianism means not only that he does not belong to 
any Jain sect or preach any Jain sectarian philosophy, 
but he also does not claim to be a Jain. He has declared 
many times in his writings that it does not matter, 
whether one is a Jain or a Vedantin. One should know 
that one is soul and should know its nature and realize 
it. And this being the crux of his concept of religion, he 
has no partiality to any religion and he is in harmony 
with all religions and philosophies. 

He, of course, does not like and approve of what is 
going on in the name of Mahmnra and his religion, 
because the present state of Jain religion is far from the 
real teachings and philosophy of Mahdvira. 

He therefore, says, and very rightly, that the so 
called religious people are either believers in perfomiing 
rituals orpedanls knowing scriptures, but both the types 
of religious people have forgotten the verj^ puipose oi' 
ritualism and pedanticism. The problem with those 
perfomiing rituals or acquiring Imowledge generally is 
that they forget that these have to be done with the sole 
object of self-realization. The.sc people are a!.‘*'o not 
careful about reducing their attachment and pride. 
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religious and spiritual life. It was Gandhiji who for the 
first time in the history of world used the weapon of 
ahimsa and satyagvaha for winning political freedom 
peacefully without bloodshed. 

It may not be exaggeration to state that Srlmad 
Rajchandra was one of the important persons who very 
much influenced Gandhi’s mind and thinking and 
effetiveiy preached to him the importance of satya, 
ahimsa, brahmacarya, anebantavada and love and thus 
directly contributed to the formation of Gandhiji’ s 
unique personality. 

It is interesting to note that though most of the 
Indians are not aware of Siimad Rajchandra’s role in 
Gandhiji’ s life and mission, foreign writers . like Mr. 
Erik H. Erikson has started realizing the impact of 
Siimad Rajchandra on Gandhiji and conducted psycho- 
analytical research on Gandhiji ’s life and personality. 
In his book Gandhiji’s Truth’, on page 162;Gandhiji 
has been quoted as saying whose (Raichandbhai’s) 
demeanor and words went straight home to me”. 
Erikson continues, “No doubt — Gandhiji recognized 
in twenty-five years old friend (Srlmad) something of 
what he felt was his own essence — (and) the first 
affiimation of his — ethical direction. ~ young Gandhiji 
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Conclusion 


could now absorb Jain ideology without accepting any 
dogma or ritual whatsoever — ” On page 163, Erikson 
writes, “But, if ever so fleetingly young Gandhiji had 
met a genuine seeker after truth, and we shall find 
essencial elements of Jain thought in Gandhiji's later 
ideology.” On page 176, Erikson writes, “Raichandra 
put this world into words for him and the most essential 
of all Jain truths, thus to pervade his legal and political 
work, was the ‘Many-ness’ of outlooks, which today 
we would call relativity”. Further on page 1 8 1 , he again 
quotes Gandhiji’s following words, “I very much like 
this doctoririe of many-ness {anekanatavada) of reality 
— - It saves me frorh attributing motives to my opponents 
or critics — today I can love them because I am gifted 
with eyes to see myself as others see me and vice-versa.” 
On page 157 - 158 of his book, Mr. Erikson obser\’es, 
“It is significant that the chapter in the Autobiography 
which tells of young Gandhiji’s home-coming at the 
age of twentytwo, and of his mother's death, does not 
bear a title referring to either. The heading is 
‘Raichandabhai’. This is the name of a man only a few 
years older than him, whom young Gandhiji met on the 
evening of the veiy^ day. he heard of his mother's death. 
Raichandbhai (as Gandhi affectionately called 
Rajchandra) was a dceph' pliilosopliical young man 
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who came as close to being Gandhi’s guru as anybody 

ever did In fact, this young man and his precepts 

were to become the anchor of young Gandhi’ s religious 
imagination during the very period of his life when he 
felt most lost. . . . 

Bhagvan Ramkrishna, one of the greatest prophets 
of India, by adopting the path of devotion as laid down 
in Hindu tradition, attained self-realization like Srimad 
Rajchandra and Yogi Arobindo. He was a man of 
experiments, hence after his spiritual realization, he 
experimented with various sadhands laid down by great 
religions of.the world such as Buddhism, Christianity, 
Mohammedanism etc. and other branches of Hindu 
religion such 2ls AdvaitaVeddnta, Tantra Qic. and came 
to the conclusion that all religious practices lead to the 
same goal of self-realization. He followed the great 
values of sarya, brahmacarya, aparigraha, Ahimsd etc., 
to the utmost as Siimad aspired and tried to follow. In 
short, the basis of his philosophy and spirituality was 
the doctrine of anekdnta (i.e. the docrine of relativity of 
truth). Srimad and Bhagavan Ramkrishna were 
contemporaries, who breathed in the same atmosphere 
of pre-independence era. The householder Ramkrishna 
became 'guru’ of ‘sanmydsis’ like Vivekananda. The 
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Conclusion 


householder SrTmad Rajchandra also became ‘guru of 
Jain munis like revered Laghuraja Swami, Munisri 
Mohanlal, Devakiran etc. In our opinion a comparative 
study of SrTmad Rajchandra’ s life and philosophy with 
those of Bhagavan Ramkrishna may prove very fruitful. 
Here we may quote a passage from Mahatma Gandhi’s 
book. On the life of Swami Vivekananda, Mahatma 
Gandhi observes, “The story of Ramkrishna 
Paramahansa’s life is a story of religion in practice. 
His life enables us to see God face to face. Rama- 
krishna Paramahansa was a living embodiment of 
Godliness. His sayings are not merely of a learned man, 
but they are pages from the book of life. Ramakrishna ’ s 
life was an object lesson in AJumsa” (Vide Life of Swami 
Vivekananda, Introduction p.ll). 

Perhaps the most rewarding effort one may have 
through the comparative philosophy, if the life and 
teachings of Bhagavan sTT Ramana Maharsi is 
compared with Srimad Rajchandra’ s life and teachings. 
A very small pamplet entitled “Who am 1 ?“. which 
records the answers upon a self-inquiry, given by 
Bhagavan Sri Raman Maharsi to one Sri Sivaprakasam 
Pilai can become a glaring example. Like SrTmad. 
Bhagavan Sri Raman Maharsi' s essence of life and 


.w^//7^/7<r7 happened to be self-realization. He preaches 
mainly Vicara-marga. According to him if persistently 
one conducts inquiry, “W/io am I ?[’, the false 
identification of the self with the non-self ends and there 
is illumination of j^TTir^TJ/'^. LikeBhagavanMahavira, 
Raman Maharsi realized the truth by his own efforts 
without the external aid of any guru. .Sri J. 
Krishnamurthy also like Raman Maharsi, lays emphasis 
on one’s own efforts and self-inquiry. In his life, also, 
one may find the same values like self-inquiry, satya, 
ahimsa , brahmacarya 2 x 16 . aparigr aha etc.,' to .which 
Srimad Rajchandra attached utmost significance. and 
value. , . : . 

J. Krishnamurthy was a prophet of 20th century who 
spread spiritual message oi satya and ahwisd throughout 
the world, in a very rational manner by combining 
philosophy and religion with modern technology and 
science. 

Last but not the least, we feel the temptation of 
suggesting a comparative study of Fog/ Aurobindo and 
Sffmad Rajchandra. While evaluating Yogi Aurobindo’s 
role as a philosopher. Yogi and prophet, one of his 
staunch followers, Rsabhacanda observes, “It is 
heartening to find many eminent thinkers of Europe and 
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America turning to Sri Aurobindo as the only hope and 
refuge in the dismal bankruptcy of the modern 
rationalistic, scientific and teclmocratic culture, and 
discovering in his teachings the synthetic spiritual 
vision, the all-reconciling comprehensive outlook, the 
happy fusion of the ideals of the East and the West, 
and, above all, the, authentic divine dynamism, capable 
of transforming human nature and creating a new world- 
order, which alone can lift mankind from the morass of 
degeneracy into which it has fallen. May humanity turn 
more and more to the delivery of light. (Vide Preface. 
‘The Integral Yoga of Sri Aurobindo’.) 

Further, barring his only work 'Atma-siddbV, not a 
single work is translated into English. We get the 
collections of his writings in original Gujarati or its 
Hindi translation. Perhaps because of this, he is not well- 
known to the modem world as a gifted philosopher and 
acquaintance with him is more or less limited to Gujarat 
only. 

We conclude our work by quoting an incident from 
Srimad’s last days which beans a symbolic meaning 
as it were. Ii was in Idar that SrTmad had his meeting 
with the disciples, the munis on a high peak ot the 
AravalT hills situated near the town. He seated luniseli 
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on a slab of rock, the Siddhasila and gave a discourse 
to them. At the end he asked : “Can one on the plains 
see any of us sitting at this height ?” 

“No, no one can,” one of the disciples made a reply. 

“In the same way”, said Srimad, “the self which still 
resides among the lower, cannot get to know of the real 
mode of existence of the soul who has attained a higher 
state of knowledge. He can know of it only when he 
himself moves up the ladders as it were and attains a 
higher state.” 

“Because we are on an elevation’’ continued 
Srimad, “we can View the whole of the town below, and 
the country far and near, but one who is on level ground 
can see little beyond the place of earth which lies directly 
beneath him . . . I”. 

We are aware that standing on; a level ground 
whatever glimpse of Srimad Rajchandra’s philosophy 
and spirituality, we could catch of, we have humbly 
tried to present here. It is upto the readers to judge how 
far we have succeeded in our attempt. (Vide. Digish 
Mehata, Srimad Rajacandra : A Life, pp. 108-9). 
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Appendix / 


Sri mad ’s Interpretation Of Certain 
Philosophical Concepts 


Topics 

1) Moksa 

2) Kevala-jnana 

3) Siddhanta - bodha and Upadesa - bodha 

4) Pious Teacher 

5) Niscaya and Vyavahara Naya 

6) Dusamakala 

7) Purus artha 

8) Atma-bhavana ( contemplation upon the soul ) 

9) UdasTnata ( dispassion ) 

10) Peculiarity of Jain darsana 

11) Samyak darsana 

12) Kasaya ( passions ) 
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1 3) Faulls of a Seeker 

14) Pramada ( negligence ) 

15) Sat-sastra orSat-sruta 

16) Aspirant and Seeking 

17) Sadguru,Satpurusa and the Enlightened 

18) Jain religion 

Srimad's inteipretations of the above philosophical 
concepts are worth noting as they are based on his 
unique life-long experience as a seeker and a devoted 
practioner of the path of self - realization. They very 
well help as a guide to understand Siimad's thinking 
and philosophy and also his path to spirituality and 
hence may be found very useful by aspirant of such a 
path. These concepts are being discussed below: 

1) Moksa : Moksa, mukti or liberation means total 
annihilation of karma-bandha acquired by the soul in 
the past, and remaining in its pure nature linobstmctedly 
and irrespective of time, place etc. In his letter no. 710, 
he defines Moksa as, “ Perfect realization of the nature 
of the self.” In Jain tenninology, right faith, knowledge 
and conduct constitute moksa- marga. Snmad explains 
in minimum words what are right faith, knowledge 
and conduct. He explains that when these three co-exist 
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Appendix I : Interpretation of Philosophical Concepts 

and become . undistinguishable from each other, they 
exist as soul itself and that is realizing one's “nature” 
and that is the moksa - marga, as explained by the Tinas. 
In his Atma-siddhi, he clearly says that X\\e.moksa-marga 
seems to have been forgotten in this era, but he is 
preaching the same here (in this poem) for consideration 
of (or for practising) the same by the aspirant. In his 
letter no. 762, he gives a very simple definition of 
Moksa. He says, “Absolute absence of all misery and 
unhappiness and acquisition of supreme and 
unobstructible happiness (bliss) is Moksa and that 
is most benevolent. Li note no. 23 of his Hand-notes 3, 
he observes that liberation is comprehension or 
realization of one's “nature”. 

. In his “Vyakhyanasara-2, in article no. 4 and 5 he 
says that Moksa is not a substance but a stale or a 
condition, like a human life or a celestial life. In his 
letter no. 760, he says that acquisition by the soul ol its 
nature of pure “caitanya” is liberation. In his letter no. 
379 he says that moksa can be achieved even in this 
era, but the problem is of getting a guru (pious teacher), 
who can bestow it upon us. In letter no. 609. lie says 
that \fitaragas ( Tinas ) have delined Moksa as 
placement of the soul in its "natural state”. In letter no. 
779. he defines Moksa as a state of the soul where it is 
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totally separated or detached from all other substances, 
sentiments (or emotions or passions), all other 
associations, areas (places or spaces) and time. In letter 
no. 54 he has however emphatically declared that there 
is only one path to Moksa and no other. In Upadesa- 
chaya he tells us a very important and simple theory in 
very few words. He says that, the knowledge of the 
soul unfolds when it is free from attachement, repulsion 
and delusion (raga-dvesa and moha). One can attain 
emancipation anywhere and in any condition only if and 
when attachment repulsion and delusion vanish. If one 
is not free from them and from ignorance, one will not 
be liberated, even if one abandons the whole world and 
dries like a wood by practising penance. In Upadesa- 
chaya part 9, in a query as to what is moksa, he replies, 
“ Moksa is the soul acquiring its purest state, by getting 
freedom from ignorance and ail karmas, and acquiring 
unfoldment of knowledge. In Upadesa-chaya-10, he 
defines “knowledge” as knowing soul in a 
comprehensive manner, and darsan as a 
comprehensive experience of the soul; and “conduct” 
as a stable soul.Tliese are simplest possible definitions 
of the three jewels (ratnatraya), samyakdarsana,jnana 
and caritra. 
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2) Kevala-jnana or Omniscience : This is a typical 
Jain technical tenn. According to Kevala-jnana 

can be acquired only after total destruction of 
jnanavaramya (knowledge obscuring) karmas, and 
stopping the influx of such karmas which can be done 
only when a sadhaka is totally free from all kasayas 
(raga, dves a and moha) and on abandoning all wordily 
activities, which involve violence, attachment, t^o etc. 
Such knowledge is like light. One possessing such 
knowledge can see not only material things, but also 
sentiments (bhava) and can also experience his own self. 
Therefore, such knowledge is defined as kevala jnana, 
which can see things as they are and in totality. A person 
possessing this knowledge can comprehend smallest 
part of time called 'samaya', smallest part of an article 
or material called ‘paramanu’ and minutest part of a 
invisible substance ( like soul ) called pradesa (letter 
No. 679). A soul acquires such knowledge only ^^hen it 
is in its purest state and is free from passions, desire 
etc. In such state the soul is clean ( spotless ) as a ciy s 
Whatever can be comprehended in such state 
omniscience. In letter no. 710, he has deling 
omniscience as that knowledge which exists \shmi o 
is in one's pure “nature'". In verse no. 1 13 of hi.. -^300^ 
siddhi, he has defined omniscience as that pure cogniuon 


( knowledge or awareness ) of one's soul's nature, which 
is exclusive and indestructible or undisturbed and that 
state itself is liberation even when one is living in a 
human-body. 

3) Siddhanta-bodha and Upadesa-bodha : This 
division of scriptural knowledge is an important 
contribution of Srimad. In philosophical or spiritual 
world, there are age-old controvercies regarding some 
concepts. If some one tries to study and find out their 
answers, he is likely to be lost in the jungle of 
controversies and he may not be able to devote himself 
to his sadhana. Snmad has therefore, advised aspirant 
not to bother about those controversies, but to 
concentrate only on sadhana. According to him, so long 
as the aspirants is full of passions and ignorance, his 
power of knowledge is obscured and it is impossible 
for him to find any conclusive or convincing answers 
for such problems, because the answers to such 
problems are not only intellectual, but they are matters 
of actual experience of the enlightened souls and hence 
the aspirant must exert himself and try to achieve that 
state, the state of enlightenment. Till the aspirant 
reaches that stage, he has to concentrate only on 
preachings in the scriptures, which advise how to be 
detached from the worldly life, (relatives and 
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possessions) and also how to subside passions, like 
attachment, pride, anger, greed etc. and how to reduce 
worldly activities and associations to enable himself to 
develop detachment. If the aspirant succeds in practising 
and implementing the preachings (Upadesa-bodha, as 
called by SrTmad ) he will find it very helpful in getting 
solution for philosophical problems and controversies 
about concepts like Creator, creation, God, soul, heaven, 
hell etc. (called as Siddhanta- bodha by SrTmad ). This 
piece of advice is SrTmad's unique contribution. If an 
aspirant follows this advice, he is bound to progress on 
the path of realization without any obstruction and with 
speed. 

4) Pious Teacher : SrTmad has laid very great stress 
on the importance ofa pious teacher and the satsahga 
of such a pious teacher. According to him, a teacher, 
who is very learned in scriptures, but has no alma 
jhana is of very little or no use to inspire an aspirant 
and guide him on the path, because such teacher himself 
( a pedant ) has no experiece of the soul. If hove\er. 
the teacher is pious and enlightened and has atma- jhana. 
he is altogether different from ordinary' Icacliers. Sn mad 
says that an enlightened teacher is God iiimscll ana 
devotion to him is devotion to God. If an aspirant is 
fortunate enouuh to set the association (satsahga) oi 
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such a teacher, the aspirant should totally surrender to 
him and obey his commands most sincerely. Srimad 
also says that if one desires to study the scriptures, 
one must do it only under the able guidance of such a 
teacher, otherwise one is likely to rinisunderstand and 
misinterpret the scriptures and to be proud about his 
knowledge and thus be misguided. Even in Jain darsana, 
we do not find much stress and importance given to a 
pious teacher. In short, Sfimad says that no spiritual 
progress is possible without the satsariga of such 
teacher, though one may have to take recourse to 
scriptures because a pious teacher is not always 
available or is very very rare. Mahavira has said, “There 
have been unlimited persons, who have attained 
liberation by whole-hearted surrender to the pious 
teacher.” Therefore the Agamas have repeatedly said, 
“anae dhammo, anae tavo ”, meaning : “Following 
and obeying the commands (of a pious teacher) is itself 
religion and penance or sadhana.” 

Tlie reasoning of Snmad for the importance of such 
a teacher is as follows:. One cannot be free from misery 
unless one is free from passions and ignorance ; and 
one cannot be free from passions and ignorance unless 
one iicquires Affjia-Jnanc/ and to acquire Atma-jnan a one 
must surrender to and obey a.pious teacher. This is so 
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because such a teacher, and not the so called preacher, 
is one who knows and realizes what is soul and he is 
always in its “nature”. He is very calm, passionless, a 
master of his senses and mind and an embodiment of 
religion itself. 

In letter no. 198, SrTmad says that an aspirant 
should follow a pious teacher who has realized the self 
or reality, so that one day he himself can accomplish 
that goal. In another letter he warns an aspirant that to 
meditate or preach without the order of a sadguru is 
nothing but a wave. It will disappear the next moment. 
He says that spiritual transformation (samyaktva) can 
take place only in association (satsahga) of a pious 
teacher, because he only can make us understand what 
is a right God and a right religion. He also says that we 
should equate soul with a sadguru, because it is his soul 
which is sadguru (as he has realized his soul ). 

5) Niscaya and Vyavaliara Nava (or 
Transcendental and Empirical view):Snmad is critical 
of those who are performing a good many rituals and 
observing penance etc. without remembering the ^’ery 
purpose of it, namely the realization of the soul. He is 
ulso critical of those who cling to the theory that soul is 
ever pure and not doer of any karma and therekirc 
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think that it is not necessary to perform any rituals, 
penance etc. or be a devotee of any pious teacher or 
study scriptures or be even ethical, Srimad has advised 
aspirants to avoid both the extremes. He preaches 
aspirants to perform rituals, be ethical and observe all 
such things, remembering the purpose and aim of such 
activities, namely realization of the self. It is the rituals, 
satsahga, svadhyaya, ethical practices etc., if done with 
constant awareness of their object, which do help an 
aspirant to keep the soul in check from going in 
perversity (vibhava) and remain in svabhava (its own 
nature). This preaching is very important for sadhana, 
as it helps in achieving the goal. We may profitably 
refer to the verses 29 and 131 of ihQpotm “Atma-siddhr 
for appreciating his views in this respect, 

6) Dusama Kala { Kaliyuga) : Jains call this era as 
dusama kala (hard and obstructive era) and the 
Brahmanical tradition calls it Kaliyuga. This era is 
supposed to be most unsuitable and obstructive for 
spiritual achievements. According to Srimad, this era 
is supposed to be so, because there are very very few 
persons, who have realized the soul. However, spiritual 
acomplishments are possible in this era too, according 
to ancient enlightened persons.Tliere is no doubt about 
the scarcity of sadgurus. Even if there are some 
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sadgums, it is very difficult, firstly, to recognize them 
as sadgurus, and secondly, it is very difficult to follov/ 
their commands. In this era things like genuine urge, 
simplicity of mind, non-attachment, satsanga are also 
very rare and that is also the reason why this era is 
called “dusama”. In his letter No. 453, he says that the 
only way to be successful in sadhana is to worship and 
be a devotee of a pious association . In his letter no. 
831, he says that even in this era, if the aspuant is 
unshakably firm in his determination and is mentally 
engrossed in the obsevance of the commands of a 
sadguru and practises valorously right knowledge, faith 
and conduct, he is entitled to the path of highest peace 
and bliss. 

7. Purusartha (Valour) : Srimad has laid great 

stress on an aspirant practising and doing purusMha 

or valour in his sadhana. One can achieve anythin^, 
even liberation, by valour and sadhana. He can achie 
in one hour what others may take a year to achie\ e.Tl 
scriptures say that destruction of karma-bandha. 
realization of “one’s nature ’ and arresting the c)cle^ 
birth-death can be expedited by vigorous efforts, 
important reason, why one suffers for limitless time. i. 
that he has been adopting wrong means lor achic 

the goals. If one adopts right means and practise. 
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valour, one can achieve one's goal in no time.One is 
always taking shelter of karma-bandha, adverse time 
etc., but those are false excuses, as one does not want 
to practise sadhand valorously. In his Vydkhydna-sdra 
l(\51, he says that it is said that certain lores (vidyas) 
are lost in course of time. They are lost only because 
no body does any purusdrtha for accomplishing them. 
If genuine and required purusdrtha is put in, those lores 
(vidyas) can be accomplished. All that is said above, 
does not mean that the purusarthT, does not have to 
suffer the outcome of his past karmas . He has to suffer 
them, but such person can do it quietly and peacefully 
arid without generating Turther karmas. Suffering of 
such person can be expedited and made milder and that 
happens because of his purusdrtha, which takes him 
nearer realization. 

8) Atma-Bhavana (contemplation upon the soul) : In 

his letter no. 551, he says that there is a sukta in the 
Vedas, which says that an aspirant should listen to his 
soul, think of it, profoundly and repeatedly meditate 
upon it and experience it. If one follows and pursues 
this practice, one can easily achieve the goal of self- 
realization. SrTmad has given two great mantras to 
aspirants. One is, ‘‘‘'Sahajdtma-svarupa, parama gurif\ 
Second is, ''Atma-bhdvand bhd\’atd jiva lahe kevala 
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jnana re". There is one more such mantra, “I am soul, I 
am pure soul”. SrTmad wants aspirants to constantly 
remember and chant these mantras. Of course, when 
he says this he presumes that the aspirant possesses 
knowledge about soul, its eternity, its intrinsic and 
natural properties or virtues like limitless knowledge, 
faith, bliss, valour etc. and also the basic principle that 
soul, when in its natural state {sva-svarupa or svabhm>a) 
is pure and does not attract any karma. By chanting 
these ?7iantras one is trying to be in one's nature. 
Naturally, one's soul being in svablidva, one is free from 
kasayas or passions and therefore does not attract any 
new karmas or karma-bondage. Such a person develops 
non-attachment to worldly activities and associations, 
possessions, relations and his ego or pride also subsides. 
He performs all his rituals remaining and being with 
the self and also with the object of self-realization. The 
motto of a seeker should therefore, be, “Stay in the self 
and discard everything other than the self . If one 
succeeds in remaining in or with the self, the passions, 
attachment, ego, anger, greed, worries, etc., 
automatically get subsided and they vanish because 
of the very nature of the self, which is the purest. Sninad 
therefore, in verse 113 of his poem, AtmasiddJii . goes to 
the extent of saying that if one constantly and 
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uninterruptedly remains only in one's nature, it can be 
called omniscience and liberation even though one is 
still encaged in body. This thought of his is incorporated 
in the one line poem quoted at letter no. 474. It is “Atma- 
hhdvana hhdvata jTva lake kevala jhdna re'". It can 
therefore be said that constant chanting and not 
forgetting even for a moment and meditating upon above 
quoted mantras are the best sadhanas for an aspirant. 
These mantras are proverbial maxims, which mean that 
one remembers the true nature of the soul which is pure, 
and blissful. Srimad has therefore quoted in his letter 
no. 913 the following verse : 

bhlsana narayagae, 
tiriyaga - kudevamanuyagae I 
pattosi tivva dukkhani, 
bhdvahi Jinabhdvand jiva II 

meaning : “ O jiva, you have suffered horrible misery 
in hellish, animal (low categoiy), celestial and human 
lives. Now at least profoundly r&^\ec^ ( bhdvahi } on 
Jinabhdvand (dtma-bhdvand)J In this verse, Jina- 
bhdvand is equal to atma-bhavana, as both the words 
mean purity of soul. He has quoted in his letter no. 753, 
a line from shri Devchandrajiswami's poem ( stavam ). 

It is as follows : "" Jinapujd re te nijapiljana It means 
‘worshipping a Jina ( the conqueror ) is worshipping 
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yourself ( your own pure soul ).' What he means is that 
by nature the soul of a Jina ( or a siddha ) and that of 
the aspirant are equal. Hence, follows the importance, 
of dtma- bhdvand. 


9) Udasinata or Madhyasthata (Disinterestedness 
or Indifference) : In one of his small poems, Snmad 
has given out the secret of spirituality. In that poem 
quoted in letter no. 77 he says, 

'‘"sukhaki sahelT hat, 
aketl udasTnata; 
adhydtmam jananJ 
che uddsJnatdy 


The verse means that the real source of happiness 
absence of passion and that is the mother ( source ) 
of spirituality. Generally man's tendency is to gel either 
attached to or repulsed from things, concepts, thoughts, 
persons etc. But the verse of Snmad advises us to keep 
away from both the extremes and be neuira I or balanced. 
This also can be called non-attachment, but non- 
attachment presumes that there is attachment and that 
you work to set free from attachment. UdasTnata seems 
to be a belter slate of mind. You do not get attached and 


hence there is no question of getting nd oi attachment 
and that capacitv ol mind is UdasTnata . In one oi his 



small poems (no. 5) quoted in letter no.. 107, he has 
clearly said that suffering is there, where there is 
attachment and repulsion, but if there is Udasinata ( 
disinterestedness ), there is no question of getting rid of 
suffering because it is not there. In letter no. 108, lie 
has said that happiness lies within, and one cannot find 
it by searching outside, and further he says that that 
happiness ( which is within you ) lies in being equitable. 
To achieve that quality, one has to neglect or be 
dispassionate towards things outside and not be 
fascinated by them. In his letter no. 440, he has advised 
an aspirant to reduce the worldly activities involving 
violence, acquisition and possession of wealth and 
association with undesirable teachers. It will, therefore 
be seen that Udasinata or madhyasthata is'-a very 
important concept. Sffmadhas preached and prescribed 
this sddKana to aspirants to enable them to succeed on 
the path of realization. 

10) Peculiarity of Jain Darsana ; Though Sffmad was 
not bom in a Jain family, he came to regard lamdarsdnd 
as the best, after he studied various Indian systems of 
darsanas. He has given his reason for coming to this 
conclusion a number of times in his writings. Some of 
the important reasons may be stated here, which go to 
show that his reasoning is not the outcome of any 
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attachment or partiality or blind faith in Jain darsana, 
but it is based on his research oriented study and his 
experience as a great seeker and sddhaka yogi. 

In Vydkbydnasdra, part 2, he s ays that Jain darsana 
means realization of soul. He wants to suggest that the 
sole puipose and object of Jain darsana is nothing but 
realization of the self (soul). The propagators or 
preachers of this darsana were men of final and total 
realization of the self and the darsana is based on their 
own experience. In part 4/20, he has said that the aim, 
snd object and sum and substance of all Jain scriptures 
IS to make aspirants realize the self ( soul ). And this is 
preached by one and all Jain teachers of all ages. In his 
^Padesa-bodha, part 35, he has elucidated this point as 

follows : 

Vitaraga darsana is the real healer (doctor); it is 
an absolute truth (satya-svanlpa), (because) it preaches 
keeping far away infatuation, delusion, sense- 
pleasures, attachment, repulsion, violence etc. as sense 
pleasures and passions cost the sufferer (a sick person) 

dearly. Some darsanas talk of vTtordgatd dial 
keeps or causes the disease to be awa)' for the time 
^oing, but they also talk and allow at limes, things like 
Infatuation, development of mundane life {samsdral. 



perverted belief, violence etc. in the name of religion, 
but it is forgotten that such things increase the disease 
of instead of curing the same.” 

He further says that the vTtaraga darsana works 
as the best healer ( doctor ). Reasons : Firstly, the 
disease of the sick is cured. This is done by samyak 
darsana ( right faith ) which cures the disease of 
perverse belief and knowledge . Secondly it immunizes, 
a healthy person against contracting or acquiring any 
disease. This is done by samyak jnana ( right 
knowledge ) as it protects an aspirant from contracting 
or acquiring any disease. Thirdly, it sustains and 
develops his health by samyak contra (right conduct) 
as it nourishes the aspirant and keeps proper watch on 
him. Jain darsana is a philosophy of those persons, who 
have realized their seif and become self or soul 
themselves (atma-swarupa) and who then preach the 
path of self-realization. It is to be noted that when 
SrTmad talks of Jain Darsana, he means a Darsana 
preached by the conquerors of all the passions and the 
mind (Jinas). 

11) Samyak Darsana (Right awareness): Samyaktva 
or samyak darsana (right faith) or samakTta are typical 
Jain terms. The terms mean and imply spiritual 
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awakening or a fairly good comprehension of and 
distinction between soul and body, and having 
discriminatory or right attitude and will- power for 
avoiding forbidden things and adopting benevolent 
things. It can also be called a beginning stage of self- 
realization. It also means firm faith in the six 
substances, seven or nine tattvas (navatattvas), 
multiplicity of souls and other philosophical and 
spiritual concepts as preached by the vTtaraga or the 
Jina. In his letter no 459, he has pointed out that such 
person (who has accomplished samyaktva) is not 
attached to any mundane things, thus keeping at bay 
the acute (anantanubandliT) passions of anger, pride, 
deceit and greed. He will avoid being distressed and 
miserable and also being gay and joyous in worldly 
happiness. In part 36 of Upadesabodha, he has said 
that such an aspirant should be free from pride, 
arrogance; ego etc.-' 


In part 3 of Upadesa-chaya, he says that respectful 
surrender and submission to a pious teacher is itself 
samyaktva, because lie is a person who teaches and 
makes us understand what is real God isai-dcva} and 
real teacher Samyakivn or Saniakita can 

be divided in two types. First is practical ivyavaharm 
samakita, which means an aspirant listens to a rious 



teacher's preachings, broods over them and. tries to 
practise, obey and experience them. Second type is 
spiritual S 2 imdkxi 2 L.orsamyakh^a, on acquisition of which 
one comes to recognize one's self. Such brings 

internal transformation in an aspirant.* This 
transformation means that he is free from, ignorance 
( mithyatva). If one gets very unhappy and restless on 
getting physical illness^ he is not a samyaktvT; he is 
mithyatvi (having perverted faith), the reason being that 
a real samyaktvf has no body-consciousness.. A 
samyakt\n is firmly set on the path of self-realization, 
with the result that his kasayas are subsiding; for him • 
this samsara (mundane life) is nothing but a burden, he 
is full of compassion, not only towards others, but also 
towards himself, i.e. towards his own self, because he 
never blemishes or spoils- his self by getting into 
passions. He is a devotee of real God, pure religion and 
pious teacher and thus he is on the path of emancipation. 
In short, one can be said to have accomplished samyak 
d arson a, if one can experience or realize seif or soul, 
being free from passions like attachment, ego etc.. 

12) Kasaya ( Passion ) : Kasdya is a Jain term. It means 
raga (attachment), dvesa (repulsion) and mdha 
(delusion) or krddlia (anger), indna (pride or ego) and 
Idbha (greed). Kosdyas are divided in various categories. 
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depending on their severity. Birth, death, old age, 
diseases, poverty, physical infirmities etc., are 
sufferings or miseries as they are the effects of indulging 
in kasayas. Kasdyas cause influx of karma particles 
which cause karma-handha,vi]\\c\i^\\Qn mature bears 
fruits. Such fruits are in ordinary language sufferings 
or misery. It, therefore, follows that if one does not 
want sufferings or misery one has to avoid passions. 
Let us never forget that the one and only way to be 
happy is to avoid passions. Without passions there 
cannot be suffering. 

It is to be, however, remembered that the best way 
to avoid kasayas is the association of a sat-guru and 
compliance with his commands. It is no doubt, difficult 
for a householder to totally avoid kasayas, but he can 
definitely be alert and see that his kasayas are as mild 
ss possible. 

13) Impediments of a Seeker : According to SrTniad a 
seeker has four main faults or impedements in his way 
of realization of self. They are 1. licentiousness, 2. 
ignorance, 3. insistence or obstinacy and 4. pride or 
ogo. 


Licentious man takes full liberty in his behaviour 
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and acts without moral or religious restraints, much 
less according to the commands of a sadguru. Such 
conduct is generally guided by passions and desires, 
which ultimately results in re-incamation and misery. 
Unless one gives up this defect, one cannot tread the 
path of self-realization. 

Ignorance is another defect of a seeker. This defect 
means, not that one is without knowledge, the person 
has knowledge, but it is accompanied by perverted belief 
oxmithydtva. For example, one believes that one is body 
(and not soul). This ignorance is also an important cause 
of re-incamation and misery. Snmad says that to get 
rid of ignorance, one must surrender to a pious teacher 
and obey him. This will inculcate in him frankness, 
compassion, self-introspection, minimum activities 
involving violence, minimum acquisition of wealth and 
the like. 

Third defect is insistence or obstinacy. It means 
attachment and pride of your possessions, opinions and 
faiths etc.. It is of two types. One type is attachment 
with things other than your self, e.g. your properties, 
relatives, power, fame etc. and the other type is beliefs 
regarding spiritual preachings, which are not beneficial 
for welfare of the self or its realization. This defect 
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does not penniti'an aspirant to accept good things or 
preachings, because his is a closed mind. This defect 
can also vanish with the help of association with a 
sadguru. • ■ 

Last but not the least, is the defect of pride or ego. 
If it is coupled with attachment, it becomes dangerous. 
Such defect generates intense passions and kaima- 
bandha. The best way to get rid of this defect, according 
to Srimad, is surrender and devotion to God and 
sadguru. They help one in becoming aware of one's own 
defects, small or big, and the floating nature of worldly 
things. 

14) Pramada ( Negligence ) : Tliis is a typical technical 
term. It means and includes disrespect for religion, 
arrogance, lethargy, indulgence, in passions, 
licentiousness, etc.. This defect is great obstruction to 
progress on path of realization. The enlightened have 
said that pramada itself is sin and causes karma- 
baudha. And absence of pramada is awareness or 
contemplation upon the soul, or introspection, v hich i. 
the best path to achieve self-realization. Maha\Tra s 
famous advice to Gautama, Sama^am hi map‘ 
ae'' is very very important and useful for an aspirant, 
means, “ Do not be negligent or heedless or una’i.^.re 
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even for a fraction of a moment. Srimad says that, not 
only" human life but every '.moment of it is a “cintamani 
jewel ” i.e. a jewel which fulfils your cherished desires 
and which is useful for destroying your worry and 
misery. 

15) Sat-Sastra, Sat-Sruta : Study of scriptures is of 
great help and guidance to a seeker to understand what 
spirituality is and the path to be followed to achieve 
the goal of mukti. This help and guidance is necessary 
till a seeker becomes fully enlightened, because the 
scriptures can help him . to. be alert and aware, of his 
objective and for that purpose can make him indifferent 
to worldly attachments and associations. Of course, this 
happens only if the aspirant remembers the following 
words of Srirnad, “ The scriptures contain the 
description of the path, but not the secret, the secret lies 
only in the heart of the enlightened sat-guru. ” And also 
the following, 

“There, is no difference in bearing, or carrying the 
bundle of scriptures above the head and in the head, 
unless you have digested the substance and you practise 
the same. If you have not done that, you are carrying 
nothing but burden be it on the head or in the head.” He 
says that whatever scriptures develop non-attachment 
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and good :and pious thinking-are good .scriptures. It. 
should not be understood that Srimad condemns or 
prohibits a seeker from study of scriptures. He has on 
the contraiy said that it is very very useful and beneficial 
to study the scriptures under the guidance of a pious 
sadguru, who himself is an embodiment of scriptures. 

16) Aspirant And Seeking : One who seeks liberation 
or self-realization is a seeker or an aspirant. Such a 
person has equanimity (atmopamya) towards all beings 
and he maintains it even in very adverse circumstances. 
He is disinterested in worldly life and sensual pleasures. 
He is. considerate and compassionate. His important 
characteristic is that he does not do anything simply 
because others like it, but he does only such things as 
are good for his. own (self’s ) benefit. He is interested in 
satsanga with a sat-guru and study of benevolent 
scriptures and he is the least interested in worldly 
activities, accumulation of wealth and sensual 
pleasures. 

With a view to developing the urge and intensity 
hi seeking, a, seeker must be very humble and devoted 
lo the enlighetened. He must be free from 
licentiousness. He should not be bound by or attached 
to or obstinate about his own religious concepts, views 
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or dogmas. His aim being self-realization, whoever and 
whatever can help: him accomplish that goal, becomes 
his sadguru and religion. He is very mindful about his 
weaknesses;, short comings and defects. He is very 
humble, so much so that he respects and worships a 
sadguru like God Himself and that; is the key: to his 
progress on the path of self-realization. 

17) Sadguru, Satpurusa arid ( the Enlightened ) : 

A sadguru, satpuitis dr an enlightened person has 
experienced his self and his life itself and his association 
inspires ah asjpirant even without any oral, preachings. 
Such a person is' equitable, free from passions 
(vitaraga), conqueror of his mind and senses. It is such 
a person only, who can help an aspirant realize his self 
and not any ordinary guru (who has not experienced 
what the self is). 

It. can be said that the only purpose of spirituality 
or self- realization or liberation is to get rid of suffering 
and be blissful i.e. to acquire supreme happiness. 
Sadguru having experienced that state by conquering 
all passions, is absolutely necessary for an aspirant to 
uide him on the path of self-realization. 

In order that an aspirant may benefit by the 
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association . (satsariga) of a sat-gum, he must equip 
himself with the following qualities and rules of 
conduct. He must earn his livelihood in a moral, just 
and honest manner. He must develop non-attachment 
mentally, and psychologically to his possessions and 
all outer things and totally surrunder to a sat-guru, 
whose devotion is a must for an aspirant. He must also 
reduce and minimize his worldly activities and 
associations, possessions and control his love for tasty 
food. He must have full and unquestionable faith in the 
preachings of the sadguru. Similarly he must be 
disinterested in mundane life. He must love even minor 
qualities and virtues of others and abhor his own minor 
defects and faults. Most important requirement in this 
respect is that an aspirant should never beg knowledge 
(of the soul) of the sadguru, but pray and ask for non- 
uttachment or vTtaragata and subsidence of passions, 

18) Jain Religion : SiTmad had studied various Indian 
systems of faith and was equitable towards all religions. 
He, very strongly believed and advocated that it was 
uot at all necessary to belong to any religion, because 
die ultimate aim and object of human life was self- 
rcalization or liberation. Wliat was required to reach or 
achieve that goal was qualities like non-attachment. 
humility (absence of ego), subsidence of passions like 
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anger, lust, greed, ego, desires etc., and last but not the 
least, knowing, experiencing and realizing “Who ami 
?”, the nature of the self (sva-svarupa) and the ability 
to be easily and comfortably stable in sva-svarupa or 
the self (soul). 

Sfimad, however, believed that Jain philosophy was 
best suited to achieve the above qualities and goal 
because of the following peculiar features of the Jain 
philosophy ; 

Best comprehension of the soul is found in Jain 
philosophy and is therefore best suited to achieve the 
goal of self-realization. It gives utmost importance to 
love, compassion and dispassion. Its object is the 
welfare of each and every being. No other darsana gives 
such minute description of philosophical concepts like 
soul, karma-bondage etc. Jain philosophy minutely 
describes the principles regarding soul, non-violence, 
truth, sacrifice, /:^7/77?d7 and karma-bandha, pious teacher, 
monkliood, five great vows for monks, nine principles 
(navatattvas), six substances, five astikayas, liberation 
etc.. 
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Glossary of Important Terms Occurring 

r ^ 

in Srimad’s Literature 


skarma-bhumi : 

akala : 

aguru-laghu (^13^) : 

^gopya (5^ ) ; 

^gha {my. 
acitta : 

acetana ; ■ 
ajnana (vstiir) ; 

ana (^) ; 
a^ikrama : 
aUcara (ott^) : 


3T 

land of enjoyment, 
wrong time. 

a thing or substance having 
no heaviness or lightness. 

open, known, 
sin. 

lifeless. 

matter. 

ignorance, knowledge with 
perverted mind or belief. 

small particle. 

crossing limits. 

defects, failures, evasion. 
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anubhava (^'> 7 ^) : 

anuvrata (aTpcf) : 

anusthana (■srgcgpf) : 
anekantavada ; 


antaratma ('STctwit) : 
antaraya ('STcRr) : 
antardasa : 

antardrsti ; 

antarmukha (arni^) : 
antarmuhurta : 


antarlapika (aRT#i^) : 
anyokti : 

anvaya (ar^) : 


experience, actual 
knowledge. 

minor vows, secondary 
vows. 

a ritual. 

a theory enunciating many 
facets or partial truths 
, relating to one thing or one 
concept. 

an introvert soul. 

obstruction, impediment. 

internal condition, internal 
state of mind. 

insight (of the soul). 

introvert. 

less than a muhurta (a 
muhurta = 48 minutes); 

a measure of time in any 
period upto 48 minutes. 

changing letter in a word to 
give it dilferent meaning. . 

a description, outwardly 
appearing as criticism, but 
in fact being appreciation. 

one disguised under another 
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apakars a {mm ) : 

apakaya (tojr) : 
aparigraha-vrata : 

- 5f?T) 

apariccheda : 

aparinami : 

apavarga {mm ) : 
apavada ('Sttctr) : 
apratibaddha (^smfcT^) : 

apramatta gunasthana : 

(^I5WcT 5iiR«IFr) 

sniuni ('31^) : 
srtha (v3t?t) : 

^vagadha (^Tcrrns) ; 
^''agaha (omn) : 

^vagahana (sjcpn^) : 
^vagraha : 


fall, lessening. 

life having water as body. 

vow of limiting possessions 
and attachment. 

complete, whole, undivided. 

having no effects, or impact; 
not changing. 

emancipation. 

exception. 

without attachment or 
binding. 

seventh gun as than a; very 
cautious conduct. 

a bad monk. 

wealth, means of mundane 
maintenance. 

hard. 

whatever covers one 
smallest part (pradesa) of 
the soul. 

deep and thorough study. 

comprehension, contemplation. 

early matijuaua, perception, 
the first stage in the process 
of sensor}' perception. 
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avadhana : 

avadhi jnana : 


avasarpimkala : 
aviveka (^rf^) : 

a^ata (wm) : 
asatana (ar^TTcFfr) : 
asubha (er^pr) : 
asoccyakevali 

ast amabhukta : 

asatiga (6T#r) : 

asarigapana (erowr) : 

asaniyatapuja : 


remembering many things 
at a time; , retaining in the 
memory. 

a type of knowledge which 
sees and , understands 
things, within a certain 
special limit without the 
help of senses, directly with 
the soul. 

descending or falling or 
regressing time or era. 

not descriminating between 
right and wrong. 

suffering. 

impudence, desregard. 
inauspicious. 

:one who attains omni- 
science without listening to 
preachings of a kevalL 

fast of three days. 

non-attached, free from 
non-soul substance. 

dissociated from everything 
other than the self. 

worshipping a monk 
without knowledge (of 
atman). 
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asaniyama (otwt) : 
astikaya : 

ahiyasava : 


akasadravya (awT?T5:si) : 
akaiiksa mohanlya: 

agama (oim) : 

Sgara : ■ 
acarya (vSTren^) : 
atapana yoga (^rr^rm #t) : 

^thasamiti ('3TB^P^Iri) : 

ainia-vada (oiichcik) : 

Stnian (^nmj : 
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non-control of the mind or 
lack of self-control. 

5 substances -life, non-life, 
dharma, adharma and 
akasa. 

to bear. 

m 

space. 

a kind of mithyah'a, 
mohanlya karma giving rise 
to desires for worldly 
happiness, 
scriptures. 

concessions, 
the monk, teacher, 
meditating in the sun in 
standing posture, 
three guptis and five 
samitis. 

theory regarding soul. 

soul or self 

1) considered from 
knowledge point of 
view, soul is all 
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pervading and 

2) whatever remains after 
eliminating everything; 

3) the knower and seer of 
everything; 

4) that which can express 
all emotions (?m); 

5) congnition or attention 
(ot#t) is an integral part 
of soul; 

. . , 6) soul is undisturbable 
samadhi 

atma-virya («3rrffl'4)4) : strength of the soul. 

atma-slagha : self-esteem. 

atma-sarhyama (vSTRinhFr) : to win over the soul, self- 

control. 


atmarthl (enrqrsff) ; , 

atmanubhava 
adipurusa : 

adhi ('3Tifh) : 
apta ( 0 TM) : 
amnaya (•stfift) : 
arambha : 


desiring to realize the soul. 

realizing the soul. 

paramatma, tlrtharikara 
I^abhanatha, 

mental suffering. 

trustworthy, enlightened. 

sampraddya, tradition. 

1) activity with passion, 
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aradhana' ('SnwTT) : 
ara{^) : ' ■ > 

artadhyana : 


arya (^) : 
asarika-mohanlya : 

asuprajna : 
asakta {m^) : 
ayatana (^nzjcR) : 
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particularly involving 
violence; inauspicious 
activity; 

2) prepration for starting 
an activity, involving 
violence. 

worship, service, sadhana. 
period of time, 

(part of time circle). 

1) craving for acquiring 
worldly things or worr- 
ying about possible loss 
of a thing acquired; 

2) inauspicious or undesir- 
able thinking, craving or 
meditation; to be 
anxious for things other 
than the self and to be 
anxious to keep away 
unwanted things. 

noble, good. 

being doubtful about the 
truth of a thing. 

one who responds quickly. 

attached. 

a place or centre of 
something. 


astha (str-stt) ; ■ . . 

asrava : 

asrava bhavana : 

indriya 

indriy a-nigraha j : 

Irya-pathiki-kriya : 

irya-samiti : , 


faith with respect; having 
full faith and devotion in the 
preaching of the 
enlightened. 

influx of karma particles 
into the soul. 

attachment, ignorance, 
perverted thinking etc., 
practising such passions 
thoughts etc.. 

(?) 

(a visible) organ of 
knowledge. 

restraining the senses. 

(t) 

action taking place in 
course of walking or other 
routine acts. 

walking carefully with a 
view to avoiding injury to 
living beings. 

(^) 


upasanabhava (otrrpm) : the mentality acquired due 

to subsidence of passions. 
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upadhi (OTify) : wordly affairs of 

responsibilities. 

upadhyaya : teacher of monks. 

upasraya(^?m) ; abode of monks. 

upasaka (;3Wf7) : worshipper, practising 

religious duties. 

upeksa : neutral attitude, 

disinterestedness. 

urdhva-gati : rising up. 

urdhva-loka : heaven, place of the 

liberated. 

utpata (^ 3 ^) : creation, appearance, birth. 

utsarpini kala : an era of time where there 

is increase of happiness 
etc.. 

utsutra-prarupana : preaching against 

scriptures. 

udaya (vs^) ; rising of kavnia haudhas. 

udasina ; indifferent disinterested, 

impartial, neutral. 

^dirana : make the karma-handha 

bear fniit before their due 
time. 

^pajivana (uqoftcR) : maintenance. 

upayoga (^rq^t^T) : impact of 
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upasama : 
upahata : 

upadesa-jnana (^§ifFT) ; 


rsi,(^) : 
ekatva bhavana ; 


consciousness or attention 
of the soul, which makes 
one understand a thing. 

subsidence of passions . 

beaten, opp. anupahata - 
unbeaten. 

1) knowledge regarding 
preachings - that knowledge 
in scriptures which teaches 
an aspirant that the worldly 
happinesses, are fleeting 
and hence one should give 
up attachment (this is as 
against siddhdiitcijnono), 
and preachings which 
weaken aspirants perverted 
intelligence and strengthen 
his indifference to mundane 
life by increasing his non- 
attachment and subsiding 
his passions. 

sage, possessing siddhis . 

contemplating that ones 

soul is all alone, nobody 
can come to its help ■ 


316 


ri ekabhukta (1335^) : eating only once. 

>; ekantavada (qcfTRm) : believing only in one quality 

of a thing or a substance, 

: , ( 3 ft) 

i audayika-bhava(3fRfwtR) : the mental state due to 

fruition of karma - bandha. 

\ 

audayika sarira : physical body. 


f kadagraha(cR^) : 

1 1 

Kapila (cpf^) : 

:i '■ 

(I kanina(?aw): 

' karma (cRji) : 

I 

1 ; 

karma- prakrti (cw : 

karma - bandha : 


(^) 

obstinacy about one's 
opinion and faith. 

founder of Sdmkhy a system. 

compassion. 

activity or karma bandha - 
vibration or instability in 
the natural state of the soul 
or karmic matter. 

type of karma - bandha. 

karma - bondage. Its types: 

1 ) prakrti - bandha (nffu 
pertaining to origin, 

2) pradesa-bandha (nksi - 

ird} pertaining to extent 
in space, 

3 ) sthiti - bandha 
pertaining to extent in 
time. 


317 


karma-bhumi : 

kalusa : 
kalyana (ih'^iui) : 
kasaya (wm ) : 
kanksa (crt?tt) : 
kama (^m^) : 
kayotsarga (ib'iij'r^Ji) ; 

karmana vargana : 

(cCT^tT cPFTT), . . 

karmana sarira : 


4) rasa - bandha - #?!) : 
pertaining to intensity or 
degree of experience. 

Any act done with 
passion is karma. It may 
be auspicious or 
inauspicious. 

area (place) where beings 
live and work and where 
they can accomplish 
liberation. 

sin, dirt. 

welfare, happiness. 

passions. 

desire. 


soul (atmadhyana). 

solid collection of karma - 
particles which form 
karmana body, 
a body constituted by 
karma-particles (karma- 
bandha). 


sensuahty or desire. 

meditatiion; meditating by 
giving up attachment of 
body and being one with the 
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kaladharma (cf)i^?T4) : 


kugura (f 3 ^) : 


kiitastha : 
kcvalajnana ; 


kautuka (chi^c^) ; 
kriya (feia) : 


^iyabandha (few) : 
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religion suitable to time; 
death. 

a teacher who has no 
knowledge of the seif. 

immutable or unchangeable. 

omniscience or knowledge, 
where the soul is totally free 
from passions and it is 
purest knowledge. 

surprise or admiration. 

act, acting with interest only 
in rituals, without 
understanding the motive or 
purpose behind them; one 
contrary to the path of 
knowledge (jfianamdrga). 

karma - bondage; five 
reasons, 

1) mi thy dt^’ a ; 

perverted belief, 

2) a\’irati (arfe#) : 
absence of restraint 
(d^) : 

3) kasdyai^md ) : passions 
(anger, ego etc.), 

4) pramdda (Jm) : 
careless-ncss. 
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krida-vilasa : 

ksapaka (?tw) : 

ksama (?m) : 

ksayika caritra ; 

ksayika bhava : 

ksayika samyak-darsana: 

■V. 

ksayopasamika samyaktva : 
ksina kasaya : 

gaccha(R55) : 
ganadhara (wr?) : 


5) action, mental, oral or 
physical. 

sensual pleasures, 

destroyer of harm as 

(a monk). 

pardon of a guilt with large 
heartedness. 

accomplishment of right 
conduct because of 
destruction of mohamya 
karma\ stability in self. 

mental state of aspirant 
who has destroyed his 
karma. 

right faith attained after 
destruction of mohamya 
karma. 

conviction of soul's 
existence. 

utter destruction of 
passions. 

group of monks under an 
dcaiya. 

chief disciple of a 
tTrthahkara. 
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ganitanuyoga : scriptures, containing 

mathematical information, 
regarding astronomical 
places, karma - handha etc. 


gatabhava (wm) : 

past life. 

gunasthana : 

grades of spiritual 
accomplishment. 

gunasthanaka : 

stages of spiritual 

evolutions, they are 16 in 
number. 

grhastha (^4) : 

householder. 

grantlii(7r2r):' . 

knot of karma. 

granthibheda (tjfsn^) : 

distinguishing between life 
and non-life. 

cakravarti (to#) : 

emperor. 

caksudarsana ; 

prima facie knowledge one 
gets on seeing a thing. 


four types of life: celestial 
gods, human beings, beasts 
and hellish beings. 

‘^ayavicaya :• 

going to and fro. 

^ayopacaya (xf#WT) : 

to and fro movements of 
subtle processes coming 
and going of subtle actions 
in the body. 
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carananuyoga : scriptures describing the 


caramasarTra : 

caritra (rirf^) ; 


cit ; 
curni (^) : 

caitanyaghana (Irfwt) : 
caudapurvadharT : 

caudapurva : 


code of conduct for monks 
and householders. 

the last birth in human form 
prior to attaining salvation. 

1) Transformation of inau- 
inauspicious conduct 
into auspiciuos conduct 
is empirical caritra and 
to be able to enjoy the 
nature (natural state) of 
the self and to be able to 
be stable in its nature is 
real (spiritual) conduct. 

2) one of the Ratnatraya . 

3) right condutct to make 
soul stable in its nature. 

self as embodiment of 
knowledge. 

criticism of the learned on 
the verses or sentences of 
the scriptures. 

a life full of knowledge etc. 
scholar of theI4 earlier 
scriptural texts. 

14 earlier scriputres of the 
Jains. 
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caubhangT : 
cauvihahara(#HiiT^) : 


cyavana : 


chakaya(i5cfnq)-: 


chadmastha : 


jaghanya : 
jsdata : 

jijnasa ; 

iynasu : 


having four divisions, 
four types of eatables - 

1) food, 

2) tasty things, 

3) pastes and 

4) drinks. 

dropping down from 
heavenly existence. 

six types of living bodies: 
1) earth, 2) water, 3) fire, 
4) plants, 5) air, 6) moving 
beings. 

a human being (soul) 
covered by karma- bofidage 
or a non-enlightened 
person. 

minimum or lowest. 

materialistic state or 
ignorance. 

desire to know philosophy. 

desirous of (real) 
knowledge: aspirant - one 
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jina (f^) : 
jinakalpa : 

jinamarga (f^FRpr) : 


jinamudra (f^ngsr) : 

jinendra (Ms) : 
jiva (^) ; 
jl vara si : ' 

Jnatrputra (^n^) : 

jnan (fiPT) : 


jnanadesa ($tr%§t) : 


whose passions are 
subsiding, who craves only 
for liberation, who is pained 
for having births, and who 
has compassion in his 
heart. 

conqueror of passions. 

conduct of a Jain monk. 

the Conqueror's path; 
simultaneous and indivisi- 
ble co-existence of jnana, 
darsana, cdritra. 

standing meditating 
posture. 

Urtharikara. 

soul, jivdstikaya. 

group of souls. 

MahavTra (bom in the Jnatr 
clan). 

wisdom or knowledge that 
teaches that body and soul 
are different and soul is 
eternal and has cognition 
{iipayoga), acquired from an 
enlightened teacher. 

state of self-knowledge to 
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jney (|m) : 


tatastha : 
madhyastha : 
tattva (cf^) ; 
tapa {m) : 


tirtha [M ) : 


^irthaiikara ; 
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be totally disinterested in 
all perverted thinkings or 
feeling (vibhdva) and 
worshipping the pure state 
of the self in a very natural 
manner. 

worth understanding and 
comprehending; object of 
knowledge. 

on the border; neutral, 
neutral. 

essence secret, paramartha. 

1) penance to control 
desires or to reduce or 
decrease passions. There 
are twelve types of tapa 

vPT. 

2) austerity-fasting should 
be accompanied by 
cognition (upayoga), 
then only it is (tapa). 

an organization of monks, 
nuns, householders males or 
females. 

Founder of tirtha, whose 
four deadly kannas arc 
destroyed. 
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dharmakathanuyoga : 

dhartna-dhyana (srifeTFr) : 


dharmastikaya : 

dhuveva-(dhrauvya) : 


d) right knowledge, faith 
and conduct; 

e) absolute faith in six 
substances, knowled- 
ge (vSTirniiPr) and being 
and acting according 
to one's ‘nature’, or to 
regard thesatpurmadi^ 
paramatmais also 
called religion by the 
enlightened. 

scriptures containing 
stories regarding lives of 
spiritually advancing or 
advanced , 

one of the four types of 
meditation, wherein one is 
meditating for realising the 
self. 

a substance which helps a 
life or a matter to keep 
moving. 

a quality of substance 

which resists its own 
character even though the 
form changes. 
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namaskara mantra : 

m) 
nay (^) : 


, narakagati : 
navatattva i 

if 



navanokasaya 



'i 

navakdra mantra - panca 
paramesti namaskara. 

1) a view point which 
explains a part or an 
aspect of a thing . 

2) partial truth, a part of 
pramdna. 

hellish life. 

nine principles: 

1) life, 

2) non-life (matter), 

3) influx of karma, 

4) binding of karma, 

5) stoppage of karma, 

6) destroying of karma, 

1) liberation, 

8) virtuous deed {puny a) and 

9) sinful deed (papa) 

nine minor passions- 1) 
laughing, 2) attraction. 3) 
hatred, 4) grieving, 5) 
fear, 6) disgust. 7) 

female attraction. 
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8) male attraction, 

9) attraction of male & 
female. 

navapada (^) : 1) Arihanta, 2) siddha, 

3) deary a, 4) npddhydya, 

5) sddhu (monk), 

6) samyak darsana, 

7) samyak jndna, 

8) samyak edritra, 

9) (penance). 

nikacita karma (f^iR<d : intense karma - bandha 

nigoda (Ml^) ; a thing or a body containing 

limitless number of lowest 
grades of potential lives. 

nidana : desiring worldly happiness 

in exchange of religious 
practice. 

nididhyasana : continuous brooding. 

niyati : destiny. 

niranjana (^r^) : spotless or faultless. 

niravanajnana (Pm^iur^R) : that knowledge which 

makes one free from body- 
consciousness and pride 
and attachment from non- 
self things and keeps soul's 
attention (upayoga) in its 
nature and which adores 
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nirgrantha (Msr) 

niryasa (i^) : 
niryuktl (f^) : 
nirvikalpa (f^feq) : 

nirveda (f^) : 

niscaya naya 

naisthika (^f%c}7) 

padastha ; 

Parabhakti : 
parabhava ; 
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nothing but “nature of the 
soul”. 

a monk, whose karma - 
handha especially of 
mohanlya k annas is 
destroyed. 

soul getting free from karma 
particles. 

sort of commentary on 
scriptures, soul-liberation. 

absence of alternatives, 
stability in pure upayoga 
(an activity of soul). 

realization, deep realization 
that one has undergone 
infinite births and one would 
have no more of it. 

theory of reality. 

having devotion. 

meditation of one of the five 
padas of navakara mantra. 

highest type of devotion. 

thoughts regarding 
substances, other than soul. 



parama avagadha : 

very hard. 

paramapada (wr : 

. liberation. 

paramanu : 

smallest part of matter, an 
atom. 

paramartha samyak : 

absolute faith in the nature 
and description of soul, as 
described by Tirtharikara 
and experiencing the said 
descriptions or stability in 
the nature of soul. 

parasamaya (’OTft) : 

identifying with non-soul 
substances; other systems 
of faith. 

parigraha : 

attachment for possessions. 

paryaya : 

modification, converted 
form of a substance. 

paryusana (^r^) : 

most important religious 
function (of 8-10 days ) of 
the Jains. 

papa (wf ) : 

vice - anger, pride, 
doubtfulness and greed 
causing karma - bandha. 

pisuna (fq?rT) : 

back-biter. 

pudgala (3571^) : 

matter. 
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punyanubandllipunya: 

Purandara (5^) ; 
piirusa veda (3^ : 

puhisartha (3wf) : 


puja (3piT) : 

puma kamana (3pt cRmr) : 

puma purusa (3^ 3^) : 
purvanupurva (3^^1335) : 
prakrti bandha : 


prajfiapana (r^w) : 
pratikramana : 

pratisroti : 
pratihara (^rfuiR) : 


Appendix II : Glossary’ 

virtuous deeds bom or 
arisen out of earlier 
virtuous deeds (30^) . . 
chief of the celestial beings. 

desire to enjoy a woman. 

valour, bravery, vigorous 
efforts, without any motive 
and forbearance, 
bearing of misery or 
happiness with equanimity 

worship, devotion. 

satisfaction of having 
achieved success. 

paramdtmd, pure soul. 

something achieved earlier. 

the type of karma - bandha, 
at the time of the influx of 
particles. 

preaching . 

repentance for the sins 
committed. 

one who accepts, 
a guard showing the 

Tirtharikara's kingdom of 
religion. 
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pratyakhyana (5 RW?h) : 
Pratyeka Buddha : 

pradesa (5 i^§t) : 

pramana (jrm) : 
pramada (5 rk) : 

pramoda (mr) : 


vow of abandoning 
something. 

one who has become 
enlightened by some 
incident of his own life. 

space occupied by smallest 
indivisible fraction of a 
substance. 

real knowledge; compre- 
hensive knowledge. 

disrespect for religion, 
arrogance, lethargy, 
passions, negligence or 
heedlessness. 

1) to be joyous at others’ 
merit or good quality; 

2) admiring virtues of the 
virtuous. 


bandha(wsT) ; 1) binding (of karma), 

those internal & external 
activities of the self 
which cause karma - 
bandha for the self, 2) 
binding, \m\on of karma 
- particles with the soul 
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bahya parigraha : 


bahyabhava (smmR) : . 

blja jnana : 
bodhi blja (^tfsT #5T) : 
brahmacarya (?ipcrj?) : 

brahma rasa {m^) : 
brahmavidya : 
brahmanda (^) ; 
brahml-vedana : 
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(disunion is liberation); 
action (%t) creates area 
(tiq§T) and type of kdjya - 
bandha and 

passions {mm) create 
duration (f^srfw) and 
intensity of the passion 
(anubhaga). 

attachment for material 
things, namely house, 
silver, gold, animals, 
wealth, grains, servants, 
utensils etc. 

thoughts regarding 
mundane life. 

samyak d arson a. 

samyak darsana. 

to be contained in soul, 
abandoning woman and 
sensual desire. 

experiencing self. 

atma-jhana. 

whole universe. 

internal grief regarding soul 
or self . 
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bhakti (^) : 

bhadrikata (^#35^) : 
bhaya (^) : 

bhaya-safijna (toitt) ; 
bhavanapati : 

bhavabhramana : 

bhavitavyata : 

bhavya (^) : 
bhamini : 
bhava (^) : 

bhava-asrava : 

bhava karma (htwt) : 
bhava-naya : 


singing songs about virtues 
of vTtardgins and other such 
practices. 

Godfearingness. 

fear, vibration, caused in the 
soul at the sight of 
something dreadful. 

things causing fear. 

a type of celestial beings. 

wandering in worldly lives 
(taking births). 

destiny, future. 

deserving to be liberated. 

woman. 

mental state or effect on the 
mind, virtue or substance. 

vibration of soul causing 
influx of karma, e.g. 
attachment, repulsion etc. 

mental karma, a perverted 
state of the soul. 

a view point accepting a 
bhava. 
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bhava-nidra : 

bliava sruta ('^^) : 

bhasya ; 
bhava-samadhi (TOF#r) : 

bhedajnana (^Wh) : 

bhranti (^) : 

matarthi : 

mati-jnana (ifen) ; 
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perverted mental state. 

knowledge acquired by 
hearing. 

an exhaustive commentry. 

peaceful and quiet state of 
soul. 

1) knowledge of life or 
matter and their 
distinction; 

2) knowledge regarding 
distinction between soul 
and body. 

perverted belief or 
knowledge. 

an undesirable teacher 
preaching his own views, 
whose passions are not 
subsiding, who has 
attachment, who lacks 
straight forwardness or 
balance of mind. 

knowledge acquired 
through or with the aid of 
senses and mind. 
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madhyasthata (wtot) : 

manana (wr) : 
mantra (^) : 

maha-arambha GTr^) : 

Mahavideha : 

mahavrata (^Tfisrcf) : 
maya (w) : 

mayikasukha : 

marganusarl (witpr^) : 

nitahari (fiicTTfi^) : 

nithyadrsti (ftsTnfe) : 
nisragunasthana : 


disinterestedness due to 
absense of passions; 
neutrality. 

thinking. 

typical letter or words, 
invoking celestial Gods. 

activity invplving great 
violence; perverted 
knowledge and belief . 

a part of universe from 
where beings can attain 
salvation. 

great vows of monks. 

delusion, deceitfulness (to). 

worldly happiness. 

an aspirant having such 
qualities, which will entitle 
him to be whole-hearted 
devotee of an enlightened 
teacher. 

moderate eater who takes 
measured quantity of food. 

having perverted knowledge 
of soul. 

a stage of an 

aspirant where his soul has 
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neither acquired righteous- 
ness (samyakti’a) nor is it 
free from perverted belief. 

mukta (g^) ; , 1) liberated, one who experi- 

ences his self in its purest 
state (form), free from 
any other thought or 
emotion or passion; 

2) one who is free from all 
other substances {karma 
particles) and bindings 
regarding place (area), 
time (space) and mental 
modifications {wi). 

3) liberation,that state of the 
soul when it is in its 
nature and total purity - 
state of the self and total 
destruction of karma - 
baiidha and ignorance 
and passions; 

4) liberation - total absence 
of miser}^ and suffering 
and accomplishment of 
unobstructed and 
indestructible happiness 
or bliss. 
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muni : 
mumuksata(g5§fcTT) : 


mumuksu (33^) : 


murcchabhava {335PM) : 

mrsa(3^): 
medhavi : 
mesonmesa : 

maitrl (M) : 

moksa (^ 5 t) : 


5 )freedom from karma, 
infatuation {moha) or 
delusion (mdy^. 

a monk. 

aspiration to get rid of 
attachment and to strive 
hard for liberation or intense 
aspiration to live moment to 
moment on the path of 
liberation with unparallel 
love or devotion. 

1) aspirant who wants to be 
free from mundane life 
and realize his self; 

2) aspirant who craves to 
be liberated. 

attachment for material 
things. 

. falsehood. 

genuious. 

twinkling of an eye. 

friendship, desiring welfare 
of all beings. 

total annihilation ofkarmas; 
liberation or emancipation 
or eternal supreme bliss. 


340 



Appendix II : GJosswy 


molia (%) : ^ 

delusion, identification with 
non-soul substances, 
karmas (most important 
and most obstructive). 



yatna (^) : : 

taking care (to avoid 
violence). 

yavajjiva : ■ 

till death. 

yugaliya : 

lives in bhogabhumi. 

yoga(%T): 

vibration in soul or uniting 
soul with means of attaining 
liberation or meditation; 
any act mental, physical 
or oral. 

yogaksema (%r^) : 

obtaining what you do not 
have and protecting what 
you have. 

yogadesa (^frn^§T) : 

state of meditation. 

yogindra (^) : 

best among yogis. 

yoni(^); 

place of birth. 

^Pi (^) : 

a substance having 
appearance, taste, smell and 
touch-sensation. 

raudra (ffe) : 

horrifying. 
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vibhava or vimati : 
viyeka (Mcf) : 

vis aya murccha ; 

visarjana : 
veda (^) : 

vibhariga-jnana (fNwpr) : 

vibhava : 


virati (f^Rf^) : 
vairagya (t^) : 


having passions like 
attachment and repulsion, 
thoughts involving passions 
against nature of self, 
to be able to distinguish 
between beneficial and 
harmful by knowing things 
thoroughly . 

attachment to the object of 
the five senses. 

abandoning. 

desire to have sex 
enjoyment is mental veda, 
having actual sex is material 
veda. 

extra sensory knowledge 
with perverted or wrong 
belief. 

perverted state of the soul 
when not in its natural state 
or nature ort^PM); if soul 
works in association with 
matter it is in (f^RR). 

giving up, abandoning 
interest in worldly things. 

1) renunciation of mundane 
life, possessions, home, 
relations, name etc. 
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vyavahara agraha : 
'3TTOf ) 

vyavahara naya : 
vyavahara suddhi : 
vyavahara saihyama : 

sama (m) : 


sarvarT (§ti^) 
s aim all vrksa : 

sastravadhana (^TR^iRgR) : 
siksa (f§T?TT) : 

sunya vada : 

sukladhyana (^jEt^wr) : 
suddhopayoga : 
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insistence on outer actions. 

a view telling divisions of 
an undivided thing. 

purity of conduct or daily 
living. 

practical restraint useful 
for spiritual practices. 

subsidence of passions like 
anger, pride, deceitfulness, 
greed etc. and fickleness of 
mind. 

of the night. 

a thorny tree in hell. 

attentiveness in scriptures. 

contemplating that 
mundane life is full of 
misery. 

a school of thought 
believing in the ultimate 
nothingness. 

meditation by one in his 
pure state of the soul. 

activity or vibrations of 
soul, not creating passions. 


subhadravya : 

sramana (wt) : ’ 

sramanopasaka : 

sravaka , 

suska jnanl in^) : 


sruta jnana : 

sad darsana (^§br),; ; 

s ad dravya : : 

sat pada six tenets : 


those substances which 
create auspicious thoughts. 

monk. 

a householder who respects 
monks. 

. . . j 1 ) listener of the preachings 
.. . . of the enlightened; 

V 2) householder following 
five anuvratas. 

pedant; one who only 
preaches the karma - 
bandha and liberation but 
does not practise and says 
that moksa is imagination; 
who is full of attachment 
and delusion. 

scriptural knowledge. 

1) Bauddha, 2) Naiyayika, 

3) Sarikhya, 4) Jaina, 

5) Mlmarhsa, 6) Carvaka. 

1 . . 

1) life, 2) matter, 

3) dharma, 4) adharma, 

5) space, 6) time. 

there exists soul, it is 
eternal, it is doer of its 
karma - bandha, it is enjoyer 
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of fruits of karma-bandha, 
there is liberation and there 
is a path for liberation. 


■?T 

sarikalpa (^iwr) : determination, firm decision 

to act. 


sarnsthana (fitsipr) : 
sanjna (wi) : 


samvega (wx) : 

satpumsartha : 


space. 

1) thinking capacity or 
memoiy^ 

2) special knowledge or 
memory. 

intense desire; craving only 
for liberation and nothing 
else. 

hardwork done to free soul 
from karma - bandha. 


sat-murti or sat-jivana-murti : enlightened teacher. 


satsaiiga (wt) : 

sanatana (tuicn) i 
samakita darsana : 


association with an 
enlightened or pious guru, 
eternal. 

right faith, to have full faith 
and conviction in the 
acquired knowledge (body 
and soul are different etc.). 


samadarsita ; 1 ) equanimity towards 

friends and foes, joy and 

grief, respect • and 
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samaya (wr) : 
samasrem : 

samadhi (FTif^) : 

asamadhi - 

samadhimarana 

■ , V ' J ' 

samiti (#f%) ; 
samudghata (^<yid) : 

samyaktva : 


dishonour, wanted and 
unwanted things etc.; 

2) passionlessness or 
desirelessness. 

smallest fraction of time. 

equitable attitude. 

meditative state of the soul; 
stability in the nature of the 
self. 

unstable state of the self. 

: peaceful death with 
introvert state of mind 

cautious walking and other 
physical activities. 

release of some dtma - 
pradesas (fractions of soul) 
before leaving of the body 
(by the soul ?). 

righteousness; compre- 
hending what is sat, right 
God (One whose rdga, 
dvaisa- passion and 
ignorance, are destroyed) 
right teacher {sadguru) and 
right religion (saddliarma) 
and having right conviction 
about the nature of the soui. 
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sahajas amadhi : state 


sata-vedaniya : 

sadhu (HT^) : 
samayika : 

siddha (f^) ; 
siddhantajnana : 


(siddhi) : (f^) 
sudharasa : 


Appendix 11 : Glossary 

of being free from 
pairs of opposites like 
happiness and misery, 
success and failure etc. and 
also from delusion or 
infatuation and other 
passions. 

experience of happiness due 
to corresponding auspicious 
karma-fruits. 

one who improves his own 
self. 

1) to be in equanimity of 
mind for 48 minutes. 

2) restraint of passions. 

free from the eight karmas. 

1) knowledge regarding 
spiritual concepts, e.g. 
soul, its eternity, its 
oneness or multipleness, 
liberation, God, its 
creative powers etc.; 

2) a spiritual concept as 
seen and experienced by 
an enlightened person. 

internal or spiritual powers. 

a juice emanating in the 
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sulabha bodhi : 

skandha (^) : 

sthavira : 
sthavirakalpa : 

sthavara (w^) : 

sthitaprajnadasa : 
(itoJ5l^§TT) 

sthitibandha : 

syatpada (<r-iiqM?) : , 
syadvada : 


mouth because of stability 
of the “nature” of soul. 

one who easily gets samyak 
darsana. 

a part of material thing 
containing more than one 
particle. 

old monk. 

1) code of conduct for 
monks, or 

2) rules of conduct for old 
monks. 

immobile beings - those 
who do not have intelligence 
e.g. earth, water, fire etc.. 

state of being free from all 
desires and becoming 
totally introvert and stable 
in the self. 

limitation of time for 
fruition of karma . 

from a certain point of view. 

a theory considering all 
sides or properties of a thing 
or a substance before taking 
a stand. 
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strlveda : 

desire to have sex with a 
male. 

svacchanda (wescr) : 

licentious (behaving as per 
one's own desires and 
passions). 

svadravya (Ff^) : 

one’s own soul. 

svadharma : 

religion of the soul. 

svasamaya (FRm) : 

one's own system of faith, 
pure soul. 

sva upayoga (ft : 

vibrations or attention of the 
soul. 

samyati (^) : 

carefulness about restraing 
one's conduct. 

hundavasarpinl : 

¥ 

a phase of time where the 


religion is at its lowest 
level; in a very deteriorated 
era of time. 

heya (^) : 

worth abandoning. 
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upasama bhava 220. 

karma- pudgala 146. 
karma- bandha 50,74,75,92. 
kasaya 172,297. 
ksayopasama 172,177. 
ksapaka srenT 24. 

gunasthana 28. 

jatismarana 4,19,48,50. 
jnanavaranlya karma 208,210. 
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dharma 107,108,114,115. 
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dharana 5 1 . 

dhyana 227,228. 
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nirjara 130. 


padastha 236. 
paramatman 203,242. 
parigraha 212. 
pindastha 236. 
prakrti 145. 
pratikramana 48. 
prarabdha 46. 

bhakti241. 
bhava moksa 164. 
bhavana 220. 
bhranti 183. 

mati jnana 50,51. 
mahavrata 213. 
mithyatva 80,167. 
moksa 95,277. 
mohamya karma 151,158. 

? - ^ 

ratnatraya 186. 
raudra dhyana 230. 
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rupastha 236. 
rupatlta 236. 

vTtaragata 28,83. 
vairagya 47,212,215. 


§T - ^ 


sravaka 78,79. 
sat-pumsa 188,190ff,302. 
sat-saiiga 188,190ff. 
satavadhana 1,152. 
sadgum 137,188,190ff,198ff,282,302. 
samMii 57. 

samarambha (see arambha). 
samyaktva 28,83,294. 
samyak caritra 183. 
samyakjfiana 176. 
samyak darsana 24,116. 
svadhyaya 163,205. 



Appendix 


Srimad’s Atma-siddhi Sastra By courtery of 
Srimad Rajchandra Asrama, Agas. 


^ TR'HII TTTTjft 3TO I 
6ft WTd^ II ? II 

Je svariipa samajyd vind, pdmyo duhkha ananta; 
Samajdvywn te pada namum, srT sadguru bhagcn’anta. I 

As real self I never knew, 

So suffered I eternal pain; 

I bow to Him my master true, 

Who preached and broke eternal chain. 1 

cicf^H 3TT c^)M I 

OTFTTSff^, W( IRII 

Vartamdna d kdlamd, moksamdrga balm lopa; 
Vicdravd dtmdrthme, bhdkhyo atra agopya. 2 

In this degrading Age, who knows 
Salvation-way, mostly unknown ? 

For seekers true, this Gospel shows, 

Unhidden as their fingers own. 2 
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2^^ Tin, nfrf i 

■^1% TTRn TTt^ , ^5?^ 

Koi kriydjada that rahyd, suskajiidnamdm koT; 
Mane mdraga moksano, karund upaje jot. 3 

Some follow rites forgetting self, 

Some learned fools believe freedom; 
Misled are both none knows the self, 
Merciful state, I feel for them, 3 

' %u'ih 1 Tmcn, ainT n nnf i 
¥hmi 4 srtf 

Bdhya kriydmdm rdcatd, antar hheda na kdmi; 
Jiidnamdrga nisedhatd, teha kriydjada dmt. 4 

The first are stuck in outward deeds, 

With heart unturned, they save and serve; 
But prohibit they knowledge - seeds. 
Believing old as gold preserve. 4 

, 'nr# ntft i 
% 3Ttit iimi 

Bandha moksa die kalpand, blidkhe vdni mdmht; 
Varte mohdvesamdm, kiskajndnt te dmhi. 5 

No bondage, freedom new or old, 

The other preach, in words, the soul. 
Attachment all in acts behold, 

So word-wise they get not the goal. 5 

wm nt, Tti i . 
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In ignorance no obligation, 

Such understanding makes him God. 12 

OTcMllii 37fVrlrcHj , % WW' I 

■Sfr^r^T rJft 3TTSTR H ? ? II 

Atmadi astiU’andnm, jeha nirupaka sastra; 

Pratyaksa sadguru yoga nahi, tydni ddhdra supdtra. 13 

True scriptures soul and all expound, 

To seekers fit, unerring guide; 

Where direct Teacher is not found, 

‘Tis next best for one's safer side. 13 

tTcUcR c^rrST ll?X|| 

Athava sadgurue kahydnije a\>agdhana kdja; 

Te te nitya vicdra\>dm, kart matantara tydja. 14 

Or whatever true Teacher said. 

For thinking deep, daily practise; 

Forgetting sects, popular head. 

Opposition of families. 14 

Tf% fit , MIA 'fit§t I 

tTF?TT TTTT 3TficT %, 'Wsg II? mi 

Poke jtva svacchanda to, pame cn’asya moksa; 

Pdmyd ema ananta die, bhakhyiim jina nirdosa. 15 

If one controls his self-conceit, 

Gets surely as infinite souls 
The final state that is most fit, 

So says innocent Jina in scrolls. 15 
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% itar 1 

31^ vim^ sTof^, G(4-iun 2rra ii ? ^ii 

Pratyaksa sadguru yogathi, svacchanada te rokdya; 
Anya updya kaiyd thaki, praye hamano thaya. 16 

One's self-conceit is checked at once, 

In direct Teacher's nearness; 

To root it out use other means. 

It grows two-fold, in general sense. 16 

TTcT 1 

^ TjTTft Il?\9|| 

Svacchanda mata dgraha taji, varte sadguru laksa; 
Samakita tene bhakhiyuni, kdrana gam pratyaksa. 17 

If one has true Teacher's guidance. 

Putting aside one's whims and views; 

Sectarian ways, obstinateness, 

'Tis termed true Faith, for direct cause. 17 

fTRiR^ch ^ ^ mm \ 

-^RarHi , ^ ll?<Sll 

Manddika satru mahd, nijachande na mardya; 

Jdt dm sadguru saranamdm, alpa praydse jdya. 18 

One connot kill by self-conceit, 

Foes pride and all; but seek refuge- 
True Teacher's, easily defeat, 

All mighty foes, extinction huge. 18 
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Je sadguru upadesathi, pamyo kevald jitdna; 

Gw u / ahyd chcidniastho. pana, viiiaya kave bhogavana. 19 

Who knew full soul, attained Godhood, 

By means of sermons such sublime, 

Reveres his Teacher of true mood, 

Not yet perfect for former crirhe. 19 

T7^ TTFf ^ ‘dWr 1 

Evo mdrga vinaya tano, bhakhyo srT vTtardga; 

Mula hetu e mdrgano, samaje koT siibhdgya. 20 

Such system of Reverence so deep, 

The Lord proclaimed in holy Books; 

Profit thereof they only reap, 

Few fortunates, who know the nooks. 20 

IT ^ I 

11^? II 

Asadgwu e vinayano, Idbha lake jo kdmi; 

Mahd mohaniya karmatfu, hilde bhavajala mdmhf.21 

If any untrue teacher takes, 

Advantage of such reverence, 

Goes down into the deep birth-lakes, 

Delusion great is dangerous. 21 

^ TTcfTSfi smt n aTTrR^ST I 

■q?rraff 3 tf Wt n < ? ii 
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Hoya miimuksii jTva te, samaje eha vicara; 

Hoya matarthi jTva te, avalo le nirdhara.22 

Hoya matarthi tehane, thdya na dtamalaksa; 

Telia matarthi laksano, alum kahydm nirpaksa. 23 

This fact the seekers understand, 

The bigots draw the sense perverse; 

Impartial description, attend. 

Of bigots' badges, soul-aimless. 22-23 

W I 

■JJW ^ 

B ally atydga p ana jhdiia nahi, te mdne guru satya; 
Atlia\>d nijakidadharmand, te giirumdmja mamat\>a.24 

Some bigots follow false teachers. 

Who outwardly renounced the world; 

Or their hereditary preachers, 

But soul-aimless, believe their word.24 

Je jinadehapramdna ne, samavasaranddi siddlii; 
Varnana samaje jiiiaiium, rokT rahe iiija huddhi.25 

Some confine their own talent. 

In pompous godly congregation; 

Jina's pictorial form and height, 

Or superhuman revelation.25 
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Pratyaksa sadguruyogamam, varte drsti vimukha; 
Asadgumne drdha kare, nija mdndrthe mukhya. 26 

Even in presence of true Teachers 
The bigot takes the perverse side; 

Confirms his former false preachers, 

To mostly gratify his pride. 26 

‘Tmt, ) 

Devddi gati hhangamam, je samaje snitajndna; 
Mane nijamata\>esano, dgraha muktiniddna. 27 

Celestial abodes, universal lores. 

He takes for inherent knowledge, 

Sectarian forms and creed adores, 

Believing cause of final stage. 27 

^ ^ sdwm i 

TTI ^ RR IRC. II 

Lahyum svarupa na vrttinum, grahyum vrata ahhinuma; 
Grahe iialuni paramdrthane, leva laukika mdna. 28 

Is proud of vows, ignorant all, 

Of mental yearnings for world-fame; 

He does not heed to inner call, 

Thus loses chance, remains the same. 28 

sTsmr Tr| , ■rw i 

iR II 

Athcn’d niscaya nay a grahe. mcitra sabdarii manrya; 

Lope sadvyavahdranc, sadhanarahita thdya. 29 
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Or talks of original state, 

Of souls, refutes practical ways; 

Lip-wisdom is not heaven's gate, 

Without true means he wastes his days. 29 

^ TTTSR^, I 

miA 1141 "d'Ji ■%, ^ ii^oii 

Jndnadasd pdme nahim, sddhanadasd na kdniT; 
Pdme teno smiga je, te biide bhcn>amdnihr. 30 

He who follows one unduly, 

Not expert in true soul-notion; 

Neither practising it truly. 

Is drowned in this vast world-ocean. 30 

TT tpjT vjflct ■q^shrr , fiviiMMllc, I 

^ ^ 3nT-3TteRPTT ^ II ? ? II 

Epanajiva matdrthamdm, nijamdnddi kdja; 

Pdme nahi paramdrthane, aii-adhikdrhndm ja. 31 

For one's prestige and selfishness, 

If one lets his ideals go; 

Consider that too foolishness, 

The bigot he unfit also. 31 

3TcR I 

ttwnj ^ TTs-TT^srcn, tt Tqursfi ii 3 ^ ii 

kasdya upasdntatd, nahi antara vairdgya; 
oiapanum na madhyasthatd, e matdrtlu durbhdgya. 32 

Controls no passions and the heart 
Contains no unattachment true; 


No ft'ankness and no open heart, 

Unfortunate that bigot too. 32 . 

■sitUt ■Rcrr?fkr, wd , i 

it ^ SncRTtUt, 3rrriT-3Tt II 3 ^ II 

Laksana kahyam matarthfnam, matartha javakaja; 
Have kahum atmarthmam, atma-artha sukhasaja. 33 

The bigot's badges thus described, 

To give up bigotiy for good; 

Soul- seeker's virtues now prescribed, 

Are for attaining supreme good. 33 

, t I 

^'<^^7, anciTTtf ^ ^ Ii3xii 

Atmajhana tyam munipanutn, te saca guru hoya; 
Bdki kulaguni kalpand, dtmdrthi nahi joya. 34 

Sainthood is there where's true self-knowledge, 
Soul-seekers follow such true Teachers; 

Not family-priests or one who plays, 

On worldly stage the part of preachers. 34 

■srrfeRT , VI wt "STOt I 

Vt tpT TT^dt, aniTsm 113^^11 

Pratyoksa sadguru prdptino, gone parama upakdra: 
Trane yoga ekatvatlu, varte ajnadhdra. 35 

The company of the Teacher true. 

Directly does the greatest good; 

Soul- seekers all accept this view. 

Complete obedience understood. 35 
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•gricsm , WTK^Rt tjgf i 
^ II ^ ^ 11 

Eka hoy a trana kalamaniparamarathano pantha; 
Prere te paramarthane , te vyavahara samanta. 36 

The path of perfection is the same, 

In all times past,present, future; 

Its path practical worth the name, 
Acceptable if helps soul-nature. 36 

Tttt ^ I 

TO ^ ii^^ii 

Ema vicarT ant are, sodhe sadgitru yoga, 

Kama eka atmarthnum, bfjo nahi manaroga. 37 

Detennines thus and tries to find, 

The proximity of true Teachers; 

No ideal else that eats the mind. 

The soul alone for all soul-seekers. 37 

KasdyanT upasdntatd, mdtra moksa abhildsa; 
Bhave kheda pramdayd, tyam dtmartha nivasa. 38 

See seekership in soul-compassion. 
Suppression of all passions four; 

The hope of only liberation. 

Dejection of such rebirth-tour, 38 


"TO H irdr ^ 'TO ! 
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Dasa na evTjyam sudhTJTva lake nahi joga; 
Moksamarga pdme nalnm, mate na antara roga. 39 

Unless one reaches such a state, . 

No company of teachers good; 

Nor soul- suffering gets a gate, 

Cannot attain the freedom-road. 39 

3TT% W I 

m ii^on 

Ave jydni evi dasd, sadgurubodha sulidya; 

Te bodhe suvicdrand, tydm pr agate sukhaddya. 40 

While one comes up to such a state, 

The sermon of the saint awakes 
The inner thought, that is good fate, 
Soul-seeker’s sleep so deep it breaks. 40 

^ r?TT TTlt I 

^ ^ rrr4 ii'iJ ?ii 

Jydm pr agate suvicdrand, tydm pr agate nijajndiia; 
Je jndne ksaya moha that, pdme pada nin’dna. 41 

With inner-thought, self-knowledge shines, 

That knowledge delusion roots out; 

The topmost state the seeker climbs, 

Thus gets the salvation, no doubt. 41 

3Ti^ ir^^ii 

Upaje te suvicdrand, moksamarga samajdya; 
Giirusisya sanh'ddolhT, bhakhuni sat-pada atnhi. 42 
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Six facts I say in this Gospel, 

A dialogue between the two; 

To stir the inner-thought so well, 

For bringing home the path so true. 42 

‘3TTrRT ^ I 

'sm 11x3 ii 

‘Atmd che', ‘te nitya che’, ‘die karta nijakarma'; 

‘Che hhoktd', valT ‘moksa die‘, ‘moksa updya 
sudharma'. 43 

The soul exists, see it eternal. 

Accepts bondage, receives the fruit; 

It can be free, take means devotional, 

Ignorance is the bondage-root. 43 

Sat-sthanaka sahksepamdm sat-darsana pana teha; 
Samajdvd paramdrthane, kahyam jfidme eha. 44 

Six Subjects or six schools of thought. 

Are here described as seers great, 

In abstract scriptures strictly taught, 

For understandina soul concrete. 44 

■fffenT anwr , Fsft wr 1 
xpjT 375^ %sfr ii>:mi 

NathT drstimdm avato, nathT jandtiuii viipa; 

^ijo pana amibha\’a nahwi, tetlu na jivasvanlpa. 45 

The pupil doubts the soul's existence. 

Is out of sight, its form unknown; 
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In any way no experience, 

Nowhere is soul, cannot be shown. 45 

^ 3nrmT., 3T2ra7 #1^ -srm i 
^ ^ TT^nW lU^II 

Athava dehaja dtamd, athavd indriya prana; 
Mithyd judo mdnavo, nahm judum endhdna. 46 

The body, senses or the breath. 

Can be the soul, ail else is false; 

How one can know the soul ere death ? 

No clear signs I see as walls. 46 

^ t ^ ? I 

^ t ^ eft, T7Z anfk ^ )iv\9ii 

ValT jo dtmd hoy a tojandya te nahi kema ? 
Jandya jo te hoy a to, ghata pat a ddi jema. 47 

K there's the soul, why it’s not known ? 

As pots and clothes, it should be seen; 

If there is soul’s existence own, 

Arguments mine are true, I mean. 47 

TTT^ ^TTcFTT, litaT WTT I 

■q; i^ichidi^r) , tr^RTcft Ttfurrr ii'iJdti 

Mate che nahi dtamd, mithyd moksa updya; 

E antara sahkdtano, samajdvo sadupdya. 48 

Thus there's no soul, futile all means 
For freedom of the soul - of saints; 

Destroy my doubts by any means, 

To make my heart free from ail taintvS. 48 
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3TTrqT % THTH 1 

^£?iTTr2ft, anrqT % ttctr i 

^ ^ ^ 'te ^ 3Tf^ ^ Tjjpf imoii 

B/idsyo dehddhyasatlu , dtma deha samana; 

Pana te baime hhinna che, pragata laksane bhana. 49 

Bhdsyo dehadhyasathi , dtma deha samdna; 

Pana te banne bhinna che,jema asi ne my ana, 50 

The Teacher true does so explain, 

The body and the soul seem one, 

Distinct are both, the signs are plain, 

Remove body - infatuation. 49 

The body and the soul seem one, 

Distinct are both, but this deceives, 

Alone the body-infatuation, 

Distinct are both as sword and sheath. 50 

^ wr ’d 'srnit % wr i 

de drastd che drstiiw,je jane che riTpa; 

Abddhya amihhm’a je rohe, te che jTvasvanlpa. 51 

Ah ! one that sees the sight and knows. 

Experiences one unconcealed; 

Indisputable sign that shows. 

The Soul itself to all revealed. 51 

- ^ ^FT i 

, TM aTTFTR ’’dFr !l q y !! 
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Che indriya pratyekane, nija nija visayanum jhana; 
P dhca indnnd visayanum, pana dtmdne bhdna. 52 

Each sense has its own subject-knowledge, 
The knowledge of all sense- subjects; 

The soul possesses, ’tis not strange. 

The ear hears, the soul rejects. 52 

% ^ ^ I • 

3nrHi41w^, imBii 

Deha na jane tehane, jane na indri, prana; 

AtmdnT sattd vade, teha pravarte jdna. 53 

The body cannot know the soul, 

Nor senses, neither knows the breath; 

All do their deeds, if there's the soul. 

If it goes off, it is called death. 53 

, TT TTSfM 

Sai'va avasthdne vise, nydro sadd jandya; 
Pragatarupa caitanyamaya, e endhdna saddya. 54 

In all the states the soul separate, 

Is seen always as consciousness; 

Distinctive mark is accurate. 

To ascertain the soul's presence. 54 


■ETZ, nz arn^ ^ • 

^HWFTK t nrz zr|, ^ ^ 

Ghata, pata ddi jdna turn, tcdit tene mdna; 
Jdnandra tc mdna nahi. kahTyc keviim jhdna ? 55 
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You know the pots and clothes and all, 

Thus them believe but not the knower; 

If pots and clothes exist big, small, 

Why not the soul with knowledge-power ? 55 

wt %qt, % 1# 3TFT I 

% ^ ^ 3TRFfT, ^ ^ amr few imSiii 
Parama buddhi krsa dehamdm, sthuladeha mati alpa; 
Deha hoya jo dtamd, ghate na ama vikalpa. 56 

Supreme in thought, though bodies thin. 

In fat, strong bodies no cleverness; 

This proves the body is the inn. 

And not the soul; there's no oneness. 56 

^ I 

TTcftMuj xn^ ^5 To 5 im\9ll 

Jada cetanano bhinna che, kevala pragata svabhdva; 
Ekapanum pdme nahirti, trane kala dvayabhdva. 57 

The nature of the soul and matter, 

Is clearly quite different; 

Can never be of one character. 

See ages all: past, future, present. 57 

anTMiTi anrUT ^ arR i 

cbHK arcR^ arnm 

AtmdnT sahka kare, atma pote dpa; 

Sahkano karanara te, acaraja eha amdpa. 58 

O ! one that doubts the soul's existence. 

He himself the soul must be; 

Without the doubter's obvious presence. 

Can there be doubt ? surprises me. 58 
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3n^ I- 

M'smr #, ^ 1 wr im^ii 

Atmdna astmand, ape kahyd prakdra; 

Samhhava teno thdya die, antara kaiye vicdra. 59 

By thinking deep upon your points, 

Of soul's existence, I allege; 

That there must be the soul who joints, 

The conversation of this knowledge. 59 

sm cm, 3TTciTT ^ arf^w i 

Bf/T saiikd thdya tydni, dtmd nahi aviiidsa; 
Dehayogatin upaje, dehaviyoge ndsa. 60 

The second doubt now I put forth, 

The soul cannot be eternal; 

The contact of the body’s birth, 

Destruction of union visual. 60 

TT rr^T arrwT iih ? li 

Athavd vastu ksanika die, ksane ksane palatdya; 

E auubhavathT pana nahtn'i, dtmd nitya jandya. 61 

Or things are transient, constant change 
Is seen in every' living being; 

And substances without knowledge, 

I see, thus, there's no eternal thing. 61 

% ttufn cTS^ W 1?^ I 
y coU”, d))df atj i! ^ 
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Deha matra samyoga che, valT jada nipt drsya; 
Cetanand utpatti laya, kond anubhava vasya. 62 

The body is only adherence. 

The object seen, lifeless, with forms; 

Wlio knows the soul's genesis, hence. 

Or death thereof ? Think of the norms. 62 

^ Ilq3il 

Send anubhava vasya e, utpanna layanum jhdna; 

Te tethi judd vind, thdya na kerne bhdna. 63 

The seer of the rise and fall. 

Must be quite different from the scene; 

Can hear the dead their death-roll-call ? 

Or ere one's birth what can be seen ? 63 

^ Thfhft ^ ^ I 

. ^ 3TTFTT 

Je samyogo dekhiye, te te amibha\’a drsya; 

Upaje nahi saniyogatht, dtnid nitya pratyaksa. 64 

Conipounds of elements can be seen, 

But not the soul that's original; 

The soul is the seer and not the seen, 

Nothing can create the soul eternal. 64 

TT^ WR ^ ^ iismi 

JadathT cetana ilpaje, cctanathT jada thdya: 

Evo anubhava koine, kydre kadi n a thdya. 65 



From matter consciousness may rise, 

Or consciousness might it create; 

Is not experience of the wise, 

It never happens, say the great. 65 

TPMsft ^ :3rtTl% ?TFT I 

w ^ M iim 'ta ii^^ii 

KoT samyogothT nahimjem utpatti thdya, 
Nasa na teno koimam, tethi nitya sad^'a. 66 

If out of any element. 

One is not created at all; 

It cannot be put to an end. 

The soul is seen thus eternal, 66 

cRtrRTcTT, TttJT I 

t, ^ feRTT r^rht ll^\9ll 

Krodhddi taratamyatd, sarpadikam manrya; 
Pfin’ajawna-sanskdra te jTvanityata tyanrya. 67 

In beings like snakes anger's untaught, 

It shows the former birth's habit; 
Therefore the wise have deeply thought, 
The soul has lost last body, not it. 67 

STTcnr ■55^ MeidN I 

w^cw 

Atma drcnye nitya che, paiyaye palataya; 
Balddi^ vaya tranyarmm jndna ekane thdya. 6h 

One secs in childhood, youth and age. 
There's knowledge of being the same; 
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So see the soul’s all states but change. 
Remaining ever the substance same. 68 

3Ta[^ % wh 1 

■ercFith' % arte ii^ ii 

Athcn’a jnana k'sanikanwn, je jam vadanara; 

Vadaimro te ksanika nabi, kara anubhava nirdhdra. 69 

One who describes absolute change. 

Of everything at every moment; 

Must be the same who knows and says, 

This falsifies his own statement. 69 


, cbcto6 i 

t|T^ w 'ch, ^ wrt ii\9oii 

Kydre koT vastinw, kevaja hoy a na nasa; 

Cetana pdme nasa to, kema bhale tapdsa. 70 

Nothing is lost absolutely. 

See water changes as the steam; 

If consciousness is off totally, 

Find out the ocean of soul-stream. 70 

4) Til 'jflct ch4'ft, cfid 4)t(f I 

' atarm ii\9 ? ii 

Karttd JTva na karmano, karma ja karttd karma; 
Athavd sahaja svablidva kam, karma JTvano dharma. 71 

The third doubt as the pupil's plea, 

The soul himself does no bondage; 

Or bondage acts itself ugly. 

Affixed by nature, or as knowledge. 7 1 
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3TTcm w ^ i 

tzft 3^^£r lUs'^ll 

Atmdsada asmiga ne, kare prakrti bandha; 
Athavd Tsvaraprerand, tetJn JTva ahandha. 72 

The soul is unalloyed for ever, 

, ‘Tis bondage that is really bound;, 

Or God is goading what’s soul's power ? 
Therefore the soul remains unbound! 72 

^ Ig wm r ' • 

^ ^ qrfi ctTU instil- 

Mate moksa updyano, koT na hetu jandya; 
Karmatamm karttdpamnn, kdni nahi, kam nahijdya. 7S 

It's of no use to try for freedom, . 

The soul binds not, else binds for ever; 

Thus I see carelessness is wisdom, 

Unchanged is nature whatsoever. 73 

^ ^ "to T?t Tft ^ ? I 

^ ftwiT. f^raro snf insxfi 

Noya na cetana-prerand, kona grahe to karma ? 
Jadasvohhdx’a nahi prerand Juo vicdrT dharma. 74 

In bondage if the soul not acts, 

Who can accept the bondage worse ? 

Examine minutely the facts. 

No conscious acts in lifelessness. 74 
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Jo cetana karatiim nathi, nathf thatani to karma; 

Tethi sahaja svabhd\>a nahi, tema ja nahi jivadharma. 75 

In any way if soul is still, 

No bondage it acquires ever; 

It's thus no nature's work so ill, 

Nor character of soul’s own power. 75 

artbr % mmsfaft, m ^ 

Kevala hota asaiiga jo, bhdsata tone na kema ? 
Asaiiga die paramdrthathT, paiia nija bhdne tema. 76 

If soul is so bondageless quite. 

To you it appears not why ? 

Unalloyed is soul, that's right, 

To one who knows his self, else diy'. 76 

^ ^ I 

arsrar iivsvsii 

Karttd Tsvara koT nahi, Tsvara suddha svahlid\’a; 
Athavd preraka te ganye, Tsvara dosa-prahhd\'a. 77 

God does not bind, nor helps creation. 

Perfection (purity) of the soul is God; 

If He instigates, where's perfection ? 

Nothing He does, such is the Lord. 77 

%cR ■sit arpt i 

^ ^ ‘UFTRT ^ 

Cetana jo nijabhdnamdm. karttd dpa svabhdva: 

Varte nahi nijabhdnamdm, karttd karma-prahhdva. 75 
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If one himself really knows. 

The soul behaves in only knowledge, 

But binds himself in ignorance, 

As childish plays in younger age. 78 

^ ^ qfJrTf ^ i 

^ ^ -q^ ^ ins^ii 

Jiva karma karttd kaho, pan a bhoktdnahi soya; 

Sum samaje jada karma ke, phala parindmT hoy a ? 79 

The soul may bind, but not receives, 

The fruits thereof, who likes the worse ? 

No knowledge lifeless bondage has. 

How can it allot the fruit as worth ? 79 

'dtqtTiqg tTSTiq i 

qq qt ^ \\co\\ 

Phaladdtd Tsvara ganye, hhoktdpanitm sadhdya: 

Ema kahye Tsvarataniirh, Tsvarapanum ja jdya. 80 

Believe fruit-giver God impartial, 

Defective Godhood sounds unwell; 

In any other ways the soul, 

Receiver of the fruits, don’t tell. 80 

qqr 1^, quiet iqqq qf? ^ i 
w qqfqf , 'uuqqmq qf| n ^ ^ n 

Iki’ara siddha thayd vindjagata niyama nahi hoya; 

PachT siihhdhthha karmanam, bhogyasthdna mihi kaya. 81 

Without good God chaos must shine. 

No proper place for good, bad deeds; 

To distribute ill fruits or fine. 
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Impartial person must be needs. 81 

■■TO I 

, TT^ ^ wcRW 

Bhavakanna nija kalpand, mate cetauarupa; 
JTvavTiyauT spimrand, grahana kare jadadhupa. 82 

The soul-activity is animate all. 

Impure thoughts are self-bondage; 

Soul- strength vibrates, infinite small- 
Gas-forms of bondage form the cate. 82 

^ 2ITJT I 

T35 qliwwuj xHvrnj II6BI1 

Jhera sudhd samaje nahTnijTva khdya phala thdya; 
Ema siihhdsuhha karmanum, hhoktdpamm jandya. 83 

Understands not nector or poison, 

That it should cure or kill the eater; 

The soul gets fruits of what is eaten, 

Thus bondage bears fruits bad or sweeter. 83 

^ , TI 1 

Eka rdtika ne eka nrpa, c ddi je bhcda: 

Kdrana rind na kdiya te, te ja snbhdsuhha vcdya. 84 

See one errant and one empress. 

Without sonic cause, no results strange: 

Both human beings, unevenness 
Is due to bad or eood bondace. 84 



■f^cKciUl) , TTTTT | 

ernT “iftTTaft iidmi 

Phaladdta TsvaratanT, emam nathT jan'ira; 

Karma svabhdx’e pariname, thdya hhogathi dilra. 85 

Fmit-giver God is not required, 

By nature bondage fructifies; 

No more the soul the juice enjoyed, 

The bondage falls, without surprise. 85 

3TT, TT^ Trm lld^ll 

Te te hhogya vises and, sthdnaka dravya svahhdva: 
Gahana hdta che sisya d, kaJn sanksepe sdva. 86 

The place and things of various kinds. 

There are eternal heaven and hell; 

The truth is deep keyond your finds, 

It's here exposed in a nut-shell. 86 

gurf -iTto ^ W M ^ W I 

^>755 3T^ W, ^ II<S'0 II 

Karttd bJioktd jTva ho.pana teno na/ii moksa; 

VTiyo kdla ananta pana, vartanidna chc dosa. 87 

The Soul may bind and get the fruit. 

But never can it get the freedom; 

Infinite time has passed, the root 
Of birth and death is not undone. 87 
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Suhha kare phala hhogave, devadi gat'imdmya; 

Asuhha leave uarakddi phala, karmarahita na kyamya. 88 

Good deeds give heaven and bad, hell, 

The soul is errant and world, wheel; 

What state is bondageless, please tell, 

Try any way, result is nil. 88 

^ jvm wAvn I 

-gtSTM II C 11 

Jema subhdsuhha kavmapada, janyam saphala pramdna; 
Tema nivrtti saphalatd, mate moksa sujdna. 89 

As good or bad deeds give the fiaiit. 

Non-action too is fruitful, due; 

O ! wise, with talent see acute- . 

There's freedom from the bondage true. 89 

■^TToS ^ I 

11^0 It 

Vltyo kdla anauta te, karma subhdsuhha hhd\>a: 

Teha suhhdsubha chedatdm, upaje iiioksa svahhdva. 90 

Infinite time has passed till now, 

For good or bad ideas inaintain- 
The chain of bondage anyhow. 

At hand is freedom, break the chain. 90 

fins TO 3niH ii ? ii 

Dehddika samyogano, atyantika viyoga: 

Siddha moksa sdsvata padc, nija ananta sukhahhoga. 91 



Absolute loss of bodies and all; ' . 

Puls forth the freedom-state renown. 
Eternal status of the soul, 

With happiness infinite own. 91 

^ to; arfcRt, wil to ? 

Hoy a kadapi moksapada, nahi avirodha updya; 
Karmo kdla anantcmam, sdthi chedyd jdya ? 92 

May there be freedom of the soul, 

There’s no unrefutable meahs;- 
By which of time infinite all 
The bondages may lose bobbins. 92 

3TTO TO, TOT 3T^ I 

m wdt Wi, ^ ii ^ ? ii 

Athavd mata darsana ghana, kahe iipaya aneka; 
Tema mata sacho kayo, bane na eha viveka. 93 

Or many a creed and schools of Thought, 
Show steps to freedom differently; 

What step is true, I can't make out. 

What must I choose, (I) ask reverently. 93 

TTTl ’PiTO dr TOT TT ^ 

KaT jdtimam moksa che, kaya vesamam moksa; 
Eno niscaya na bane, ghana bheda e dosa. 94 

What caste or garb leads one to freedom, ' . ■ 
,,, Is not determined, all differ; 

The true religion must be one, 
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So many baffle, when they whisper. 94 

Tetlu emajanaya che, male na moksa upaya; 

JTvadi jdnyd tano, so upakara ja thaya ? 95 

Thus I conclude the means of freedom, 

Does not exist in any way; 

What is the use of such a wisdom, 

Of soul's existence, ever-stay ? 95 


, qqrqH i 

qqi qfsr -ch, ^ ^ ii'^qii 

Pdnce iitiarathT thayiim, samadhana sarvdiiga; 
Samajum moksa upaya to, udaya udaya sadhhdgya. 96 

Your five replies satisfied me, 

About that I am doubtless now; 

If I now know the means ah ! me ! 

Full fortunate I feel freed how ! 96 


qtt erf, amqT 1^4 ■sRffq i 
ql#TTtRt, qqht TT qq 

Pdnce uttaraiu that, dtmdvisc pvatTta: 

Those moksopdyani, sahaja pvatita c nta. 97 

Convinced you are of five replies, 

The same way means you shall know soon; 
An answer comes, the doubt soon flics. 

The way to freedom is a boon. 97 


.>S5 



mR B I 
3T?rR Tnr , ^TRycHT^ tl •’v 6 II 


Karniahhdva ajndna che, moksahhdva nijavdsa; 
Andhakdra ajndna sama, ndsejndna prakdsa. 98 

The bondage-cause is self-ignorance, 
Self-steadiness is freedom-cause; 

Ignorance is like darkness, trance, 

The knowledge-torch brings it to pause. 98 

^ ^ cf£Rt, % -SrETR m I 
^ II ^ ii 

Jc jc kdrana handhandni, teha bandhano pantha; 

Te kdrana chedaka dasd, moksapantha bha\’a-anta. 99 

The bondage-causes whatsoever, 

Follow path of bondages; 

Destroy those causes, being clever. 

That path of freedom for all ages. 99 

TUT, tcf, TT, Tt2T I 

smr ^ ii ? o o ii 

Rdga dvesa ajndna e, miikhya karmanT grantba; 
Thdya nivrttT jehatJn, te ja moksano pantha., 100 

Attachment, hatred, ignorance- 
Are three chief knots of bondages; 

The path of freedom, find at once. 

If they fall off, leave no traces. 100 

aTTcRT TTcT #cRTmT, TT^^TITr Tf|cT I 
;^8fr Tfr^et ft fR ii ? o ? n 



Appendix r\^ : Sninod’s Atma-siddhi Sastro 


Atma sot caitanyamaya, sarvabhasa rahita; 

JethT kevala pamiye, moksapantha te nta. 101 

The soul that’s living. Conscious, beauty, 

Quite free from all deluding views; 

That leads to perfect purity, 

Serves for the means of freedom huge. 101 

3pfcT 'Sr^TRHT, rlMl 3TT5 I 
w ^ ms ii ? n 

Karma ananta prakaranam, temam miikhye atha; 
Temam mukhye mohaniya, handy a te kahiimpdtha. 102 

The bondage has infinite forms, 

The chief are eight, with one foremost; 

‘Deluding Karma' the name adorns, 

To cut it off, take pains utmost. 102 

"41^ msumir , 31^ smrt arm ii?o3ii 

Karma inohaiuya hheda he. darsana edritra ndma; 
Hane bodha vTtardgatd, acilka updya dma. 103 

It pollutes Faith and Conduct both. 

Unfailins means accordindy: 

Enlightenment by Teacher's truth. 

Unattachment true distinctly. 103 

■grtfeu i 

mri mr ii? e'^n 

Karma bandha krodhddithi. hanc k.s'amddika icJui: 
Pratyaksa anubhaxa san'anc. cmdm so sandcha ? 1 01 



All experience that passions bind, 

Their anlidoles as forgiveness; 

Make one free from that bondage-kind, 

No doubt there is, it's common sense. 104 

"ncT ci^ft , 31 1 IcfcR^ I 

TTFf 3TT Trrsr^ . ^ 3tw II ? O mi 

ChodT mata darsana tano, dgraha tema vikalpa; 
Kahyo mdrga d scidhasejanma tehand alpa. 105 

If one gives up self-guiding whim. 

And blind religious pursuit, creed; 

By following this Gospel-cream, 

He has few births, no doubt indeed ! 105 

t -iigfjiciT, ^anTFf -Prstfr ii?o^ii 

Satpadandm satprasna tern puchydm kari viedra; 
Te padani san’dngatd moksamdrga nirdhdra. 106 

Six questions of six doctrines asked, 
Foundation of True Faith They lay; 

If mind in these is doubtless fixed. 

The path of freedom that’s, saints say, 106 

•3nf^, TTFf 1 

^ TTcrr ^ ^ II? 01911 

Jdti vesano bheda nahi, kahyo mdrga jo hoya; 
Sddhe te miikti lake, emdm bheda na koya. 107 

Look not to caste or garb-distinction. 

The path afore said is essential; 

Wlioever takes it gets Liberation, 
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No distinction in status final. 107 

'^"5:1^ 3tcR II?o<:l| 

KasayauT upasantata, matra moksa ahlulasa; 

Bhave kheda autaradaya, te kahiye jijnasa. 108 

Mark knowledge-thirst : inner compassion, 
Suppression of all passions four; 

The hope of only Liberation, 

Dejection of such rebirth-tour. 108 

, «rnT i 

■ch TTI^ II? ooji 

Te jijildsu jivane, thdya sadguruhodha; 

To pdme samakitane, varte antarasodha. 109 

To such aspirants true Teacher’s preaching, 
Inculcates faith, awakens vision; 

They are inspired by such true leaching. 

They deeply think for purification. 109 

■Ret i 

e5| TFrfect ^ II ? ? O II 

Mata darsana dgraJia taji, varte sadguru laksa: 

Lake suddha samakita tejema bheda na pakso. 110 

They give up bias for blind faiih. 

Self-guiding views; follow precept 
Of true teachers; earn right pure faith, 

WHiere's no discord or party-spirit. 110 
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cTI f^'»TT^ , WTTP? Trqf^cT II ? ? ? I! 

Varfe nija svahhavano, anubhava laksa pratTta; 
Vrtti vahc nijcibhavcmumi, paramarthe samakita. Ill 

Either they have soul-experience, 

Attention to it continuous; 

Or self- existence-conviction, 

Internal vision's Faith so glorious. Ill 

■gthTH Trqfecr i 

wrfeFfr, ^TcTwr^ ^ ii ? ? ^ ii 

Vardhamana samakita that, tale mithydhhdsa; 
Udaya thdya edritrano, vTtardgapada vdsa. 112 

As Faith grows deep, false faith falls down, 
Rises right conduct gradually; 

Full non-attachment is the crown. 

Of conduct right perpetually. 112 

^clodi ^ I 

Kevola nijasvablich’anum, akhanda varte jndna; 
Kahiye keval ajfidna te, delia chatam niiydna. 113 

Continuous flow of knowledge pure. 

Of one's self-nature unalloyed; 

Is termed the perfect knowledge sure, 

Liberated he is though embodied. 113 

oRht wr, sTctf i 

3RTfMt, ^ 13 II ?? 'if II 
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Koti varsanum svapna pauajagrata thatani samaya; 
Tema vibhava anadinojfiana thatani dura thdya. 114 

A dream of million years ends soon, 

When one awakes, so self-knowledge, 

Wlien shines, goes off one's self-delusion. 

Of time eternal: 'tis not strange. 114 

ch, ^ ^ ' 

■ ^ ^ Ti II? ?kii 

Chute dehddhydsa to, nahi karttd tun) karma; 

Nahi hhoktd turn tehano, e ja dharmano manna. 115 

Let go the body-infatuation. 

And you will not have bondage new; 

You will not have deed-fruition. 

This is Religion’s secret true. 115 

TT ^ , i ^ I 

■ • em ITH ^ , etcMimu II ? ? q II 

E ja dhormathT moksa che, tun) cho moksasvarupa: 
Ananta darsana jhana turn, mydbddha svarupa. 116 

This true Religion leads to Freedom, 

You are image of Liberation; 

You are undisturbable Wisdom. 

You are infinite knowledge, vision, 1 16 

fir "sFr li ' ? 'v5 !! 

Suddha buddha caitanyaghana, svayanijyotisukhadhdnia: 
BTJun) kaluye ketalum ? kora vicdra to pdjna. 117 
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Enlightened, pure, full consciousness, 
Sclf-briJlianl, home of happiness; 

What more to say ? Have eagerness. 

Think deep and you shall realise this. 117 

^ HUcii Tp Ti'^vfiHHiPsT •qrit ii??(iii 

Niscaya sarve jnanino, avT atra samaya; 

DliarT maunata ema kahi, sahajasamadhi maniya. 118 

This sums up all absolute view, 

Of all wise men, who knew the soul; 

The dialogue ehds. The Teacher true, 

Absorbs himself in nature cool. 118 

3q%5T2ft, 3TT^ 'iTH I 

sfg or^rFr ii ? ? ii 

Sadgurund upadesathT d\’yum apiln’a hhdna; 
Nijapada nijamdmhi lahyum dura thayiwh djndna. 119 

The pupil praises his true Teacher, 

"I know vdiat I had never known; 

By teaching of my own true Teacher. 

Ignorance passed and knowledge shone. 119 

3r5R, 3RR, ^^TcflcT ll?^o|| 

Bhdsyu nijasvarilpa te, suddha cetandnlpa; 

Ajara, amara, avindsT ne, dehdtTta svanlpa. 120 

I knew myself pure consciouness. 

Immortal , ever-lasting, strong; 

Above all body-states lifeless, 
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Peipetual existence, no wrong. 120 

awt 3TWf rqtST II ? ^ ? II 

Karttd bhoktd karmano, vibhdva varte jyai?jya; 

Vrtti vahT nijabhmmmam, thayo akarttd tyamya. 121 

In delusion one does the deeds, 

Receives the fruits; but non-doer 
He is, when sows the knowledge-seeds, 

And constantly remains the knower. 121 










Athava iiija parinama je, suddha cetanarupa; 
Karttd bhoktd tehanopiirvikalpa svarilpa. 122 


Or as pure consciousness it acts. 

The fruit as consciousness it reaps; 
Without volition see these facts, 

Thus call the soul as does, receives. 122 


TR^ino<it ■^T^qFrr, mi'I ii ? ^ 3 ii 

Moksa kahyo nijahiddhatd, tepdme tc pantha; 
Samajd\>yo sanksepamdm, sakala mdrga uirgramha. 123 

The perfect pure state of one's self. 

Is taught to be true Liberation; 

The way to it is right one's self. 

This true Saints'path is intuition. 123 
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371^ ! 37^ ! ^ ^vriH-tg 37trR I 

37T W tR ^<2 ■^, 37fr ! 37^ ! ||n^ll 

Aho ! Aho ! M sadgiiru, karunasindhu apdra; 

A pdmara para prahhu karyo, aho! aho! upakdra 124 

Thanks ! the Holy True Teacher, 

Unfathomable ocean of compassion; 

I'm highly obliged, Oh ! good Teacher, 

The pupil poor has no expression. 124 

^ sre ? aTTcmsft ttt i 
77^ -q-giT; 377fwr, WTTsrk I) ? ^ qi) 

Siuh pvabhucarana kane dharimh ? Atmathi sau hum; 
Te to prabhue dpiyo, vartwh caranadhina. 125 

What should I offer to you^ Lord ? 

In soul-comparison all is trifle; 

The soul is gifted by the Lord, 

I wish to act to your oracle. 125 

37T 37T3TS7t, I 

^ ^ i ^ ^ II ? 7 ^ II 

A dehddi djathi, varto prabhu adhina; 

Ddsa, ddsa hum ddsa chum, teha prabhuno duia. 126 

, Henceforward this my body and all, 

Are at your feet, I wish to serve; 

Your humble servant, poor soul. 

Even servant’s state I don’t deserve. 126 

qz T87Hq7 3Tiq I 

■cqH 87q^ TR^rricT, TT TwqTR armq ii?7^ii 
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Sat sthanaka samajavTne, bhinna batdvyo dpa; 

My an a thakT tarcn>dra\>at, e upakara am dpa. 127 

Explanations of doctrines six ! 

As sword from sheath so clearly; 

The self is shown by you distinct, 

You obliged me immeasurably. 127 

^ fnrro 3 tt ■qz i 

Darsana sate samdya che, d sat sthdnaka indnihi, 
Vicdratdm vistdrathT, samsaya rahe na koT. 128 

Six schools of thought lie in six doctrines, 

If one thinks deeply in details; 

The vital truth he ascertains, 

Undoubtedly, he never fails. 128 

■5^ armst s.'^tR 11 ? ^ 11 

Atmabhrdnti sama wga nahi, sadguru vaidya siijdna; 
Guru djnd sama pathya nahi, ausadha vicdra dhydna. 129 

There's no disease as self-delusion. 

The well-versed doctor's Teacher true, 

The Theacher's precept's prescription. 
Thought-concentration’s medicine due. 129 

rit tmrr?! ^ itret 1 

, ■ 3TTrqT^^ !1 ? 5 o il 

Jo icclio paramdrtha to. karo satya purusdrtha; 
Bhavasthiti ddi ndma laT, chcdo nahi atmdrtha. ISO 



If you hope for Sou]-Reality, 

True self-effort you must begin; • . 
Depending on fate, destiny, 

Destroy not self-searching, I mean, 130 

, TtrUH TOTT ct' i ' ' ' 

XT# xTTsn xfm li ? ^ ? ii 

Niscaya vauT sambhajT sadhana tajava no’ya; 
Niscaya rakhi laksamani, sadhana karavam soya. 131 

By hearing words of view absolute, 

Let not one give up formal means; 

Attending to the view absolute. 

One should perform all freedom-means. 131 

^ 3TTm X# I 

TT^ #1, ^ xrrst x|^ II ? ? ^ II 

Naya niscaya ekantathT, dmam natlu kahel'a; 

Ekdnte vya\>ahdra nahi, hanne sdtha rahela. 132 

Neither absolute view one-sided, 

. Nor stand-point practical alone; . . . , 

In this Gospel is emphasized. 

But both together are due shown. 132 

^ '^rc^XXT, I 

#1^ ^ 1%5riT #1 mx 11? ^ ^ 1) 

GacchamatahT je kalpand', te ndhi sadvyavahdra; 
Bhdna nahirti nijarupanuni, te niscaya nahi sdra. 133 

■ Sectarian views, self-guiding whims, 

■ Are not right stand-point practical; . . 

Nor right absolute view, it seems. 
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Appendix IV : SrTmad’s Atma-siddhi Sastra 
Without self-experience, it's oral. 133 

StFra ^ W, clrfUHMi 1 

jfiaiii that gay a, vartamanamam hoy a; 

Thase kala hhavisyamam, mdrga bheda imhi koya. 134 

There were the seers long ago, 

There are in present times alive; 
hi times to come they shall be so, 

The path's the same that they revive. 134 

^ ^ % feg Wi, ^ TFTt ^ smt I 

; 'Pilh'Ti' ttw. h ^ mi 

San>a jTva che siddha samaje samaje te thaya; 
Sadguru-djhd jinadasd, uiinitta karaha maniya. 135 

All souls are like the perfect ones, 

Self-knowledge leads to perfection; 

Auxilliary cause is obedience 
To Teacher's word, Jina-condition. 135 

IT U'j{ PiIhtI ! 

^ ^ ^ II ? B a II 

Upaddnanum ndma laT, e je taje nimitta; 

Paine nahi siddhatvane, rahe hhrdnumdni sthita. 136 

Wlio put forward the subject-causc. 

And leave the auxilliaiy^ one; 

In delusion they firmly pause. 

And can't attain the perfection. 136 
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1 

^ WIT Wrft -mpf ^ I1?B\9|| 

Mukhathi jfiana kathe ane, antar chiityo na moha; 
Te pamara pram kare, mdtra jndnfno droha, 137 

Lip-wise are some, pretending heart, 

They have no love lost for the seer; 

They aid senseless, play pitiable part, 

Have seer's show, delusion-dear. 137 

WT, Wrar, TTcEt, rWT, fTRI 1 
■'i;? II ? B 6 II 

Dayd sdnti samata ksama, satya, tydga, vairdgya; 
Hoya miwmksii ghat a vise, eha sadaya sujdgya. 138 

Awakened seeker's heart contains, 
Compassion, peace, forgiveness, truth; 

An equal-eye in loss or gains,' ' 

Unattachment, donation, ruth. 138 

■ ■ ■ ■ ' , ■ ! _ 

#IT WT, 3T2W Wkt I 

^ Wxt II ? 3 II 

Mohabhdva ksaya hoya jydrh, athava hoya prasdnta; 
Te kaliTye jhanidasd, baki kaliTye bhranta. 139 

You find extinction or suppression. 

Of infatuation as a rule; 

In seers' heart, there's no delusion, 

Elsewhere you find delusion full. 139 

TT^ WTcf ■Q.6W, BTW TWT TfW I 

ll?'«Joll 
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Appendix IV : SrTmad’ s Atma-siddhi Sastra 

Sakai a jagata te ethcn>at, athava svapna sanmna; 

Te kahiye jnamdasa, hdki vdcdjndna. 140 

The seer’s state is thus described, 

The world to him is like a dream; 

Or left-off food when satisfied, 

The rest are lip-wise, not supreme. 140 

i5| % i 

^ TTqt ^ ^ ll?>f?li 

Sthdnaka pdmca vicdrTne, chattbe varte jeha; 

Pdme sthdnaka pdmcamum, erndm nahi sandeha. 141 

Who thinks of first five doctrines well. 

According to the sixth who acts; 

Attains the fifth, great seers tell, 

No doubts maintain in these true facts. 141 

% wt ^ ■5;^, %[cftcr I 

Deha chatd jent dasd, varte dehdtita; 

Te induind caranamdm, ho vandona aganita. 142 

I often bow to him who lives, 

Though in body, above it; 

The seer's word always survives. 

The North-pole-star resembles it. 142 

- From "Self-Realization ’ , 
Agos Publication, 19S5 
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